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Translator’s Preface 
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: Jaj U! 


The virtue of any knowledge lies in the virtue of what it is connected to. 

' lltn-ul- 'Aqaa'id (The Knowledge of Beliefs) is connected to Allaah Ta'aalaa, 
to Ma 'rifat of Him, His Sifaat. , His Rusul, the matters pertaining to the 
Aakhirah such as Jannah, Jahannam, the scale of deeds, the weighing of 
deeds, the books of deeds, the bridge over Jahannam, and others; the Ghaybi 
(Unseen) matters such as the Malaa'ikah, the Jinn, etc. For this reason, ' Ilm- 
ul- 'Aqaaid is considered to be the noblest of all ' Gloom, and in fact, the 
pinnacle of ' Gloom. 

The reason behind this is that, all of the other ' Gloom of Islaam are 
dependent on Aqeedah, for, if a person does not have the correct 'Aqeedah, 
if his beliefs are Kufr, corrupt, baatil, then of what use is his knowledge of 
Fiqh, or Hadeeth, or Taareekh, or Gsool, or any other? All of those ' Gloom will 
only benefit him if his 'Aqeedah is in order. 

The study of 'Aqeedah, then is of utmost importance. One aspect of 
'Aqeedah pertains to the subject-matters discussed in this Kitaab, such as the 
Sifaat of Allaah Ta'aalaa, how we are to understand the Mutashaabihaat 
Aayaat and Ahaadeeth, etc. However, another aspect of 'Aqeedah is the 
Tawheed itself and the matters that are connected to it such as al-Walaa ival- 
Baraa’ (Allegiance and Disavowal), something that in the present day and age 
is regarded as a foreign concept, something alien to Islaam, possibly an 
invention of the Khawaarij. People are unaware of the fact that Walaa ival- 
Baraa is rooted in Islaam; in fact, rooted in the very Kalimah that we recite 
every day. The very Kalimah itself, "Gaa Ilaaha lllallaah, Muhammadur 
Rasoo/u/laah i A~^j dii lS LA' very loudly, clearly and emphatically announces 
this concept of Walaa ival-Baraa. 

In the study of 'Aqeedah, teachers should endeavour to engrain within the 
minds and hearts of the students the complete understanding of "Gaa Ilaaha 


Illallaah" . The majority of those who profess to be Muslims do not 
understand the meaning of "Laa llaaha Illallaah" . By this we are not referring 
to simply the English translation, because even the Kuffaar know that. 

"Laa llaaha Illallaah, Muhammadur Kasoolullaah ^ di Lr U>" is the 

foundation of ' Aqeedah , and it is much more than merely words that are to 
be rendered lip-service. If only they knew what "Laa llaaha Illallaah " entails... 

The subject-matter of this kitaah , however, is the aspect of 'Aqeedah that 
deals with Imaan in Allaah Ta'aalaa, in His Ambiyaa, in His Malaa'ikah, in 
His Kutub, in Jannah and Jahannam, in the Day of Qiyaamah, in the Signs 
of the Hour, etc. 

Part of Imaam at-Taftaazaani's intention when he wrote this shark was to 
thoroughly refute the Ahl-e-Baatil, such as the Mu'tazilah, the 
Karraamiyyah, the Khawaarij, the Philosophers, etc. However, a person 
might object at this juncture saying that those groups died out long ago so 
of what use is the study of this kitaab ? 

The answer to that objection is that what he intended to achieve in this shark 
was not merely to refute those groups and there arguments of those groups, 
but to open up the minds of the readers, those who study this kitaab , so that 
whatever baatil groups emerge in later generations and whatever baatil 
arguments they may bring for their corrupt views, their baatil may be easily 
and adequately refuted, ^ u). 

His intention, then, was not merely to teach the readers the subject matter 
mentioned in this book, but to teach them how to think. 

In the present age, there are numerous baatil groups promoting their own 
baatil beliefs that are in conflict widi the age-old beliefs of Aldus Sunnah 
wal-Jamaa'ah. This kitaab is meant to ground the readers in the correct 
'Aqaa'id (beliefs) of Aldus Sunnah wal-Jamaa'ah. 

Shark al- 'Aqeedah an-Nasafijjah is a Maatureedi kitaab, but the differences 
between the Ash'aris and the Maatureedis are very few, and really are just 
semantical. There are no major differences between Ash'aris and 
Maatureedis in terms of 'Aqeedah - the differences are all minor. In this 
kitaab, when it comes to an issue wherein the Ash'aris have a belief different 
to the Maatureedis, Imaam at-Taftaazaani mentions it, so this kitaab serves 
to impart both Maatureedi 'Aqeedah and Ash'ari 'Aqeedah. 



We make Du'aa that Allaah Ta'aalaa makes this kitaab a means of benefit to 
us and to all those who read it, and that He lets us live and die upon the 

correct Aqeedah and Manhaj, Oj b j-aT. 


Biography of Imaam an-Nasafi 

His name was 'Umar ibn Muhammad ibn Ahmad ibn Ismaa'eel ibn 
Muhammad ibn ' Ali ibn Luqmaan. 

He was regarded as one of the greatest 'Ulamaa of the Ahnaaf who ever 
lived. 

He was known as "an-Nasafi" because he came from the town of Nasaf, 
one of the lands of Maa Waraa'an Nahr. It lies south-east of Bukhara. 

He was given the title of "Najm-ud-Deen", meaning "The Star of the 
Deen". He was also one of those who were referred to as Shaykh-ul-Islaam. 

Imaam an-Nasafi was born in the year 461 A.H., which corresponds to 1069 
C.E. 

Imaam an-Nasafi traveled far and wide during his lifetime in search of ' Ilm , 
and thus had the good fortune of acquiring 'Ilm from a very large number of 
'Ulamaa. He himself compiled a book wherein he listed all of the 'Ulamaa 
from whom he acquired 'Ilm, and their number reached 550. The historians 
only give the names of a few of those 'Ulamaa, however. They are: 

1. Abu-1 Qaasim ibn Bayaan 

2. Ismaa'eel ibn Muhammad an-Noohi an-Nasafi 

3. Hasan ibn 'Abdil Malik al-Qaadhi 

4. Madhi ibn Muhammad al-'Alawi 

5. 'Abdullaah ibn 'Ali ibn 'Eesa an-Nasafi 

6. Abu-1 Yusr Muhammad ibn Muhammad ibn al-Husain al-Bazdawi an- 
Nasafi 

7. Abu Muhammad al-Hasan ibn Ahmad as-Samarqandi 

8. 'Ali ibn al-Hasan al-Maatureedi 

9. Abu 'Ali al-Hasan ibn 'Abdil Malik an-Nasafi 

He had many, many students, but we know the names of only a few. Among 
them are: 

1. Muhammad ibn Ibraaheem at-Toorubushti 

2. Abu-1 Layth Ahmad ibn 'Umar ibn Muhammad an-Nasafi 

3. 'Umar ibn Muhammad ibn 'Umar al-'Uqayli 

4. Abu Sa'd 'Abdul Kareem as-Sam'aani 



The most famous of his students, however, is without a doubt Imaam 
Burhaan-ud-Deen al-Margheenaani, " Saahib-e-Hidaayah". 

Imaam an-Nasafi wrote extensively in his life, having been an 'Aalim with 
encyclopaedic knowledge in every one of the ' Uloom of Deen. His authored 
works exceed 100 publications, and from among them are: 

/. Ajnaas al-Fiqh 

2. Tativeel al-Asfaar li-Tahseel al-Akhbaar 

3. Mustatraf 'alal Huroof Mustatar 

4. At-Tayseerfit-Tafseer 

5. Al-Jumal al-Ma'thoorah 

6. Al-Hasaa'ilfil-Masaa'il 

7. Al-Khasaa'isfil-Furoo ' 

8. Da'awaat al-Mustaghfireen 

9. Talabat al-Talabah fil-Fughah 'alaa Alfaafioi Kutubi As-haab al-Hanafiyyah 

10. Fataaivaa Najm ad-Deen Abi-l Hasan Ataa ibn Hamyah as-Saghdi 
11 .Al-Fataawaa An-Nasafiyyah 

12. Majma ' al- 'Uloom 

13. Mashaari' ash-Shaari'fee Furoo' al-Hanafiyyah 

14. Al-Mu 'taqad 

15. Manfijoomah an-Nasafifil-Khilaaf 

16. Al- 'Aqeedah An-Nasafiyyah 

17. Al-Akmal wal-Atwalfit-Tafseer 



19. Kitaab al-Yaivaaqeetfil-Mawaaqeet 

20. Al-Manfijoomahfil-Fiqh 

21. Kitaab al-Masaarih fil-Fiqh 

22.0ayd al-Awaabid limaa feehi min Ta'leef ash-Shaimarid 

23. Risaalah fee Bayaani Madh-habil Mutasawmfah 

24. Al-Munabbihaat 

25. Kitaab al-Oandfee Ma 'rifati 'Ulamaa-e-Samarqand 

26. Taareekh Bukhara 

27. Al-Ash 'aar bil-Mukhtaar minal Ash 'aar 
And many more. 

Imaam adh-Dhahabi said regarding him: "The ' Allaamah, the Muhaddith." 

Imaam Qaasim ibn Qudoobughaa said: "He was a Faqeeh, an 'Aarif in the 
Madh-hab (i.e. Hanafi Madh-hab) as well as in literature." 

Imaam as-Sam'aani said: "He was an Imaam, a virtuous Faqeeh, an 'Aarif 
(one who is extremely well-versed) in the Madh-hab as well as literature. He 


authored many works in Fiqh and Hadeeth. He took al-Jaami ' as-Sagheer and 
turned it into poetic form. He wrote approximately 100 books." 

Imaam ibn an-Najjaar said: "He was a virtuous Faqeeh, a Mufassir, a 
Muhaddith, an Adeeb, a Mufti." 

Imaam al-Qurashi described him saying: "The Imaam, the Zaahid, Najm-ud- 
Deen Abu Hafs." 

Imaam an-Nasafi passed away in Samarqand on the 12th of Jumaadal Oolaa, 
the year 537 A.H., which corresponds to the 2nd of December, the year 
1142 C.E. 

It is mentioned that he used to teach both human beings and Jinn, and for 
this reason he was known as "Mufti ath-Thaqalayn" (The Mufti of Both 
Man and Jinn). 

After Imaam an-Nasafi passed away, someone saw him in a dream and 
asked him how the questioning went with Munkar and Nakeer. He said, 
"Allaah Ta'aalaa returned my Roob to my body, and Munkar and Nakeer 
questioned me. I asked them, "Should I answer in prose or in poetry?" They 
said, "In poetry." I said: 


a'tfia.iflfl dll dill 


aUaPj fljip dill jLti ^SLo^l 

"My Robb is Allaah - there is no Ilaah besides Him. Mj Nabi is Muhammad 
ft-Hj dl his Chosen One. 

Mj Deen is Islaam and niy actions are blameworthy -1 ask Allaah for His Pardon and 
His Gift (i.e. Jannah)." 



Biography of Imaam at-Taftaazaani U* &\ 


His name is Mas'ood ibn 'Umar ibn 'Abdillaah at-Taftaazaani. This is the 
name agreed upon by all of the historians except one: Imaam ibn Hajar al- 
'Asqalaani, in Durar al-Kaaminah, mentions him as "Mahmood" instead of 
Mas'ood. 

There are differences of opinion regarding Iris date of birth: some said he 
was born in the year 722 A.H., whereas some said he was born as early as 
712, which was Imaam ibn Hajar's opinion. 

His date of death is agreed upon as being in the year 792 A.H. If he was 
born in 722, he would have been 70 at the time of death. If he was born in 
712, however, he would have been 80 years of age at the time of death. 

Imaam at-Taftaazaani was born in - as his name suggests - Taftaazaan, 
which is in Khurasaan, in Iran. 

He studied in various Madaaris in the cities of Herat, Ghijduvan, Feryumed, 
Gulistan, Khwarizm, Samarqand and Sarakhs. He lived in many different 
places during his lifetime but spent a significant portion of it in Sarakhs. 

Imaam ibn Hajar al-'Asqalaani had very high praise for him, commenting 
about him that, "no one could ever replace him." 

Imaam at-Taftaazaani was a Maatureedi, and in fact was one of the most 
famous Maatureedi 'Ulamaa of all time. 

He was also a Hanafi, according to most historians. He was regarded by 
some as being the "Fakhr-ud-Deen Raazi" of the Hanafi Madh-hab. 

However, there were some who claimed that he was a Shaafi'ee, but that 
opinion is incorrect. Mullah ' Ali al-Qaari lists him as a great 'Aalim of the 
Hanafi Madh-hab in his Tabaqaat. 

Imaam at-Taftaazaani passed away in Samarqand but was buried in Sarakhs, 
the place where he lived the longest. 

Imaam at-Taftaazaani was a master in every field of ' llm , whether it be in 
Arabic, or ' Aqeedah, or ' Ilm-ul-Kalaam , or Fiqh, or Usool-ul-Fiqh ,, or any other. 

He authored many books in his life, among which are the following: 
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/. Irshaad al-Haadi fin-Nahw 

2. At-Talweeh fee Kashf Haqaa'iq at-Tanqeeh 

3. Al-Isbaah fee Shark Deebaajah al-Misbaah fm-Nahw 

4. Tarkeeb al-Jaleelfin-Nahw 

5. Tahdheeb al-Mantiq wal-Kalaam 

6. Al-Jadhar al-Asamm fee Shark Maqaasid at-Taalibeen 

7. Haashiyah 'alal Kash-shaaf li^Zamakhshari 

8. Daf an-Nusoos wan-Nukoos 

9. Risaalah al-Ikraah 

10. Shark Tasreef a^Zanjaani 

11. Shark Talkhees al-Miftaah lis-Sakaakee fil-Ma 'aani wal-Bayaan 

12. Shark Hadeeth al-Arba'een 

13. Shark ash-Shamsiyyah fil-Mantiq 

14. Shark al-'Aqeedah an-Nasafiyyah 

15. Shark Faraa’idh as-Siraajiyyah lis-Sajaawandi al-F4ana.fi 

16. Shark al-Kash-shaaf 

17. Shark Muntahas-Su'l wal-Amal libnil Haajib 

18. Fataawaa al-Hanafiyyah 

19. Oawaaneen as-Safi 

20. Kashf al-Asraar iva 'Uddah al-Abraarfee Tafseer al-Qur’aan (Farsi) 

21. Shark Talkhees al-Jaamf 

22. Al-Mukhtasar min Shark Talkhees al-Miftaah fil-Ma 'aani 

23. Al-Mutawwalfil-Ma 'aani wal-Bayaan 

24. Miftaah al-Fiqh 

25. Maqaasid at-Taalibeen fee 'llm Usool ad-Deen 

26. An-Ni'm as-Sawaabigh fee Shark al-Kalim an-Nawaabigh lisgZamakhshari 

27. Shark al-Maqaasid 

And odiers. The book, "Shark al-Maqaasid', is regarded by some as being the 
greatest Kitaab ever written on ' llm-ul-Kalaam , but also notoriously the most 
difficult. Many haashiyas have been written on it. 

Imaam at-Taftaazaani enjoyed the great favour from Allaah Ta'aalaa that his 
kitaabs are studied as part of the syllabus for those becoming 'Ulamaa. His 
kitaab , Shark al- 'Aqeedah an-Nasafiyyah , has been taught in Deoband since 
their inception. Another kitaab of his, "Mukhtasar al-Ma'aand , is taught in 
Madaaris as the highest level kitaab in the field of Balaaghah and is also 
considered to be one of the most difficult kitaabs in the Dars-e-Niyaami 
syllabus. 

Imaam at-Taftaazaani studied under a number of different 'Ulamaa, 
including: 



1. 'Adhud-ud-Deen 'Abdur Rahmaan ibn Ahmad ibn 'Abdil Ghaffaar 
al-Eeji (d. 756 A.H.), the then Qaadhi al-Qudhaat in the east, and the 
Shaykli of the Shaafi'is in the lands of Maa Waraa'an Nahr. Imaam at- 
Taftaazaani studied for a long time under him, and qualified under 
him in the fields of ' Ilm-ul-Kalaam, Usool, Mantiq and Balaaghah. 

2. Qutb-ud-Deen Mahmood ibn Muhammad Nizaam-ud-Deen ar-Raazi 
at-Tahtaani (d. 766 A.H.) 

3. Bahaa'-ud-Deen as-Samarqandi al-Hanafi 

4. Dhiyaa'-ud-Deen 'Abdullaah ibn Sa'd ibn Muhammad 'Uthmaan al- 
Qazweeni, well-known as al-Qarami and as "ibn Qaadhi al-Qaram" 

(d. 780 A.H.) 

Many students studied under Imaam at-Taftaazaani, but the most well- 
known among them were: 

1. Husaam-ud-Deen Hasan ibn 'Ali al-Abeewardi al-Khateebi (761 - 816 
A.H.) 

2. Haidar ibn Ahmad ibn Ibraaheem ar-Roomi al-Hanafi, well-known as 
"Shaykli at-Taaj" (780 - 854 A.H.) 

3. 'Alaa-ud-Deen 'Ali ibn Muhammad ar-Raazi ash-Shaafi'ee, Qaadhi 
al-Qudhaat in his time (767 - 829 A.H.) 

4. Shams-ud-Deen Muhammad ibn Fadhlillaah ibn Majd-id-Deen al- 
Kareemi (773 - 861 A.H.) 

5. 'Alaa-ud-Deen Muhammad ibn Muhammad ibn Muhammad ibn 
Muhammad al-Bukhaari al-Hanafi (770 - 841 A.H.) 

6. Jamaal-ud-Deen Yusuf ibn Rukn ad-Deen Maseeh al-Awbahi al- 
Khuraasaani as-Samarqandi 

When Imaam Sa'd-ud-Deen Mas'ood Taftaazaani passed away, it was 
written above his qabr. 

"0 those who have come to visit: visit and send Salaam upon the rawdhah of the Imaam, 
the Muhaqqiq, the Ocean of Knowledge, the Mudaqqiq, the Sultaan of the 'Ulamaa and 
Writers, the Heir of the Knowledge of the Ambiyaa and Kusul, the Balance between 
Hogic and Naql, the Seal of the Mujtahideen, Abu Sa'eed Sa'd al-Haqq wad-Deen 
Mas'ood, the Qaadhi (Judge), the Imaam, the Exemplar of the people, ibn 'Umaral- 
Mowlaa al-Mu 'aglj-gloam, the best of all Judges in the world (in his era), the Proof of the 
Millat and the Deen, son of the Imaam, ar-Rabbaani, as-Samdaani, the Mufti of Both 
Groups, the Sultaan of the 'Aarifeen, the Qutb of the Waasileen, Shams al-Haqq wad- 
Deen, al-Ghaaqi at-Taftaa^aani, may Allaah Ta'aalaa sanctify their Arwaah and 
enter them into Jannat-ul-Firdows." 




Author’s Preface 


£jyu ^9 ^biLd' ,<UUL^ JUSjj <tf'i JSA^sj b^-j£<d' <& *U^d' 

fl'bA ,4jbt^'j <dT ^ipj ,<blj ^e\jj ^U*j *bj*J' *U^wa <UJ ( ^lp 3 *>La!'j ,4jU~»ij 

<bU^-j Jpxl' Jjj^b 

,OULa!'j JL?-jd' J*ip jA f*>L^' bJUiP bp'jii j*iL*i'j ^1'jJiJ' ^Jlp Ol9 Jbuj 

j.<g"i?x^J) OJj , ^byjSl' OUdbj d^idd' twJ&LP ^P , ^»*>A«SvJ U 

d" ^Ap' — *tLJ' sUJLp ojbjj ,^L>^J' ^U*>U jJbi*Jb 

Jj~a 9 ^ ,.UIjiJl jjij jbiljijl j^p ^^Ap jijl 'da j* J^^ij — ^»*>LJl jb ^ 
,<_-idgd'j ^jidl <j* dip £» J^'j^ l5® j^J-^ *Ad'j , Jj-^'j bP'ji jjbAJ 

Aj*>L^Ljj Jdfid b-jdi 4^-jJii' O' cJjbx9 ,<_^;jjd'j ,» Ja.;d' j~^- <bl£jj 

, ^9 ^1' ^Ap 4~~jj , ^JLb |^9 ^»*>AS(AJ j^lajj <bbjita j~~iJ 

, .Ug^i >bu J^bioJJ jJj Ji^bAJ Jjdbij ,jij^ c*>P JJl~UJ JjJbxJj 

:il^9V' j£ bib^w , JStaV'j dlb^' jP JbLjl bjlh ,Jbjj^J •b'jpU 


Jd))' J*J ,i'b~J'j dwad' J~ii JjJ~*d'j ,ibiQ' J-~~a dll'j 

All praises are due to Allaah Ta'aalaa Alone, the One Who is Al- 
Mutawahhid (attributed with perfect Tawheed, i.e. Alone, without partners) 
with the loftiness of His Being and the perfection of His Attributes ( Sifaafy .; 
the One Who is Al-Mutaqaddis (free from any imperfections) in His 
Qualities of Power and Majesty from being mixed with any kind of 
imperfection or blemishes. Salutations be upon His Nabi, Muhammad ^e> 

<u!p <&', who has been aided with His radiant proofs and clear 

explanations, and (salutations be also upon) his family and his companions, 
who were the guides and protectors of the Path of Truth. 


Thereafter: 



Indeed, die foundation of the Ilm of the Sharee'ahs and Ahkaam (Rulings) 
and the foundations of the beliefs of Islaam is the Knowledge of Tawheed 
and Sifaat (the Attributes of Allaah Ta'aalaa), which has been named " al- 
Kalaaw ", and which saves one from the darkness of doubts and false 
notions. 

The summary (Mukhtasar), entitled "al- 'Aqaaid' by the great Imaam, the 
leader of the 'Ulamaa of Islaam, the Star of the Millat and the Deen, Imaam 
Najm-ud-Deen 'Umar an-Nasafi - may Allaah raise high his rank in the 
Land of Peace - includes, in this subject (of 'Aqeedah), many unique gems 
and beneficial pearls, scattered among (the) chapters (of the book) which is 
a foundation and basis for the Deen, and amidst texts which for yaqeen 
(conviction) is as priceless gems and stones, with the greatest of revisal and 
rectification, and the utmost of proper order and structure. 

I (i.e. Imaam at-Taftaazaani) have tried to give such a shark of this Kitaab 
which explains in detail its ambiguous matters; clarifies its intricate matters; 
spreads wide open its folded-up matters, and makes apparent and visible its 
hidden gems. At the same time, focusing on improving the speech, drawing 
attention to the objective when clarifying, establishing the masaa'il with their 
daleel (evidence), going deep into the evidence amidst writing (i.e. 
establishing the daleel of the mas'alah with other daleel), explaining the goals 
and objectives after preparation, increasing the benefits and beneficial points 
despite brevity, trying to drive away from the treatise unnecessary 
prolonging and weariness, staying away from the two extremities of making 
it (the treatise) too long or too brief, and instead adopting a balanced 
approach. 

And Allaah is the One Who guides to the Path of Righteousness, and we ask 
Him to grant us protection and steadfastness, and He is sufficient for me, 
and He is the greatest Wakeel (Guardian over all affairs). 





Types of Shar'i Ahkaam (Rulings): 

JjbtJ la l^iaj ,<LL*Pj d-P^ J^*~d l&^° d~£j>dJ' O' jjJlpI 

Uj j*ip ^o~*^ ^JjSll; ,<bilisP'j <LL^' l? wJj ,il2sPVb 

,*Ap dJhlbj ,1§J] vs fl^SM c3*>^S ^ J~j Vj ,^0J' ^ vs aUift-J V l$i' 

SX^ULa d£?-La ^Oi' dUi O' uj OILaS'j <A»?-jO' 

Know that from the Ahkaam Shar'iyyah, there are those that deal with the 
method of doing a'maal (deeds), and this is called "far'ijyah" (derived), or the 
branch matters, and "' amaliyyah" (practical), and others that deal with 
matters of belief ( i'tiqaad ), and those are termed " usooliyyah" (roots or 
fundamentals) and i'tiqaadiyyah (creedal). The knowledge that is connected 
to the first is known as 'Um-ush-Sharaa 'i ' walAhkaam (The Knowledge of the 
Sharee'ah and the Rulings), because they are not derived except from the 
Sharee'ah, and because when the term " Ahkaam" is used in a general, 
unrestricted manner, the understanding of people go only to that. The 
second is Ilm-ut-Tawheed ivas-Sifaat (The Knowledge of Tawheed and the 
Attributes of Allaah Ta'aalaa), because that is the most prominent of its 
subject-matter and the noblest of its goals. 
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The first ones among the Sahaabah and the Taabi'een - may Allaah Ta'aalaa 
be pleased with all of them - because of the purity of their 'Aqeedah due to 
being in the mubaarak company of Nabi dJp ain and (the Taabi'een) 

being near to his time, and due to the scarcity of occurrences and 
arguments, and because they were able to return to (in the event of 


disagreement) to the most reliable and trustworthy authorities (i.e. the 
Taabi'een were able to refer their questions to Sahaabah-e-Kiraam), they 
were not in need of writing down these two branches of knowledge (i.e. 

' Ilm-ush-Sharaa'i ' wal-Ahkaam and llm-ut-Fawheed was-Sifaai ) and arranging 
them in chapters, and establishing their subject-matters into furoo' (derived, 
or branch) and usool (fundamental, or root), and it remained as such until 
fitnah broke out among the Muslims and rebellion overcame the leaders of 
the Deen, and differences of opinion arose, and people inclined to bid'ah 
(innovation) and desires, and the Fataawaa and events (from which matters 
arose) increased, and people turned to the 'Ulamaa for the important 
matters, so they devoted their time to research, and ijtihaad and istimbaat 
(derivation of rulings), and laying down the foundations and the principals 
[usool), and arranging the chapters and sections, and increasing the evidences 
for the masaa'il and providing responses to objections and doubts, and 
defining the (general) usage (of the words) and the technical terminology, 
and clarifying the Madhaahib and the differences of opinion. 
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They named that which gives knowledge and recognition of the Ahkaam and 
practical matters, widi their evidences, as "Fiqh" , and they named that which 
gives knowledge and recognition of the conditions of the evidences, in brief, 
in providing the Ahkaam , as "Usool-ul-Fiqh", and they named the knowledge 
of ' Aqaa'id. , with its evidences, as "Al-Kalaam" (or Tlm-ul-Kalaam), because 
the subject of its investigations or subject-matters was their saying, "The 
kalaam (speech) regarding such-and-such," and because the matter of Kalaam 
(' Um-ul-Kalaam, literally, "The Knowledge of Speech") was the most famous 
of its investigations or subject-matters and the field in which there was the 



most disagreement and argumentation, so much so that some of the leaders 
who took power by force killed many of the Ahl-ul-Haqq (People of the 
Truth, or the Reality) because the Ahl-ul-Haqq refused to proclaim that the 
Qur'aan is created (a belief of the Mu'tazilah sect). Another reason as to 
why this field (i.e. specialisation in ' Aqeedah ) was termed ' Ilm-ul-Kalaam is 
because it results in a person becoming very strong in speaking in 
determining the matters of the Sharee'ah, in silencing his opponents, like 
mantiq (logic) of the philosophers, and also because it was the first field of 
'Ilm which was learnt and taught through kalaam (speaking) alone, and thus 
this term of "Kalaam" because exclusive to it and was not used for other 
than it, for the purpose of distinction. 

Another reason behind it being named ' Ilm-ul-Kalaam is because it is 
established through mutual research and discussion from two sides, whereas 
with the other fields of 'Ilm, they can be acquired through pondering and 
researching the kutub (books). Another reason for it being named this is 
because from all of the 'Uloom (sciences), it is the one in which there is the 
most argumentation and differences of opinion, and thus it became severely 
in need of "kalaam" (speaking) with the opponents and refuting them. 

Another reason for it being named 'llm-ul-Kalaam is because, due to its 
proofs being so strong, it became as though it alone was the "Kalaam" 
(speech), in exclusion from what was other than it, like how it is said 
regarding the stronger one from two speeches: "This is the speech {kalaam)" 

Also, because it was based upon qat'ijj evidences (i.e. evidences that are 
absolute, decisive, and firmly established in their nature), most of which are 
aided by adillah (evidences) that are sam'ijjah (based on hearing), it became - 
from the 'Uloom - the one that had the greatest effect in penetrating the 
hearts of people and permeating therein, and so it was named " al-Kalaam ", 
derived from " al-Kalm" , which means a wound. 


The Emergence of the Madh-habo\ the Mi/tazilah: 
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This was how "Kalaam" was understood and defined by the ancients (the 
'Ulamaa of the past). The majority of the differences of opinion and 
controversies caused by 'Ilm-ul-Kalaam existed among the Mu'tazilah from 
among all of the sects of Islaam, and that is because they were the first firqah 
(sect) to have laid down the foundations of controversy and opposition to 
that which appears in the apparent and clear of the Sunnah and that the 
Sahaabah - - were upon in the matter of beliefs. That is 

because their leader, whose name was Waasil ibn 'Ataa, held the belief that 
the person who commits a major sin is neither a Muslim nor a Kaafir, but 
rather, he is in a middle stage ( al-man^ilah bajnal man^ilatajn), i.e. a stage 
between Imaan and Kufr. He used to attend the majlis of Imaam Hasan 
Basri ‘uU’ After fabricating this belief, and Imaam Hasan Basri and 

the Muslims in the gathering not accepting this belief of his, he withdrew 
himself from them, so Imaam Hasan Basri said: "He has withdrawn himself 
from us ( i'ta^ala 'annaa)." Thus, they became known as the "Mu'tazilah", 
literally: "The Withdrawers," because by their beliefs they had "withdrawn" 
themselves from Ahlus Sunnah wal-Jamaa'ah. 

They became known as the Mu'tazilah, but the name they used for 
themselves was, "As-haab al-Adl ivat-Taivheed' (The People of Justice and 
Tawheed), because of the fact that they believed it is waajib on Allaah 
Ta'aalaa to reward the obedient one and to punish the sinner, and they 
denied that the Attributes (Sifaai) of Allaah Ta'aalaa are Qadeem (Eternal, 
without a beginning). 


5ji?La 


The Debate of Imaam al-AsITari with al-Jubbaa’i: 
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Thereafter, they went deep into the field of ' llm-ul-Kalaam and began 
clinging onto the tails of the philosophers in much of the usool (of kalaam), 
and their Madh-hab spread among the people (i.e. the Madh-hab of I'ti^aal), 
until the time came when Imaam Abu'l Hasan al-Ash'ari yip <01 ia^-j (who 

until this point had been from the Mu'tazilah) said to his ustaadh , Abu 'Ali 
al-Jubbaa'i: "What do you say regarding three brothers, one of whom dies 
whilst he had been obedient unto Allaah Ta'aalaa, the odier dies whilst he 
had been disobedient unto Allaah Ta'aalaa, and the third dies as an infant?" 



Al-Jubbaa'i responded: "The first will be rewarded with Jannah. The second 
will be punished in Jahannam. The third will neither be rewarded nor 
punished." 

Imaam al-Ash'ari asked him, "What if the third, who died as an infant, says 
to Allaah Ta'aalaa: "O Allaah, why did You cause me to die as an infant and 
not let me grow up so that I could have believed in You and thus entered 
Jannah?" What will Allaah Ta'aalaa say?" 

Al-Jubbaa'i responded: "Allaah Ta'aalaa will say to him: "I knew that had 
you grown up, you would have been disobedient and thus would have 
entered the fire of Jahannam, so it was best for you to have died as an 
infant." 

Imaam al-Ash'ari asked him, "What if the second one says: "O Allaah, why 
did You not let me also pass away as an infant, so that I would not have 
been disobedient and thus would not have entered the fire of Jahannam?" 
Al-Jubbaa'i had no answer. 

After that, Imaam al-Ash'ari abandoned him and abandoned the Madh-hab 
of the Mu'tazilah, and he and those with him devoted their time and energy 
to refuting the views and arguments of the Mu'tazilah sect, and establishing 
that which has reached us from the Sunnah of Rasoolullaah Ju? 

as well as what the Sahaabah were upon, and thus they were named: "Ahl- 
us-Sunnah wal-Jamaa'ah" (The People of the Sunnah and the Group, i.e. the 
Sahaabah). 

Thereafter, the works of the philosophers (which formerly were in Greek) 
were translated into Arabic, and the people of Islaam began engrossing 
themselves in these works, trying to refute the philosophers in those views 
of theirs which conflicted with the Sharee'ah, and thus they mixed Kalaam 
with a lot of philosophy, their goal being to understand the objectives of 
philosophy and thus be in a better position to refute it, etc. This carried on 
until Kalaam became mixed with physics and metaphysics and later on even 
mathematics, until it reached a stage where it was difficult to distinguish 
between philosophy and Kalaam, were it not for the fact that Kalaam still 
included the belief in as-Sam 'iyyaat (those things that are to be believed in 
just from hearing, such as the matters of the Ghayb), and this was the 
Kalaam of the Muta'akh-khireen (later ones from the scholars of Kalaam). 

In a nutshell, Kalaam was originally the noblest of the 'Uloom due to it 
being the very foundation of the Shar'i Ahkaam and the leader of the Deeni 
sciences, and because its subject matter was that of Islaamic beliefs, and its 



end result was success with the happiness of the Dunyaa and the Aakhirah , 
and its evidences, most of which were strengthened with the adillah (proofs) 
of as-Sam'iyyaat. 

As for what has been reported from certain of the Salaf criticising Kalaatn 
and prohibiting it, then this refers to those who became mulct 'assib (extreme, 
going beyond bounds of the Sharee'ah and the Sunnah) in matters of Deen 
and who became lax in acquiri ngyaqeen (conviction), and the one who 
intended by his study of ' llm-ul-Kalaam to ruin the beliefs of the Muslims, 
and those who engrossed themselves in unnecessary matters like the 
obscurities of the philosophers. 

Otherwise, how can it be possible to prohibit that thing which is the very 
root of the ivaajibaat (compulsory matters) and the foundation of the 
legislated matters? 


The Foundation of dlm-ul-Kalaam: 


JjsLiu la ^S- sUudb J> La l^w 
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Because the foundation of 'llm-ul-Kalaam was that of using as proof the 
argument that the existence of created beings proves the existence of a 
Creator, and then going further to deduce from it His Sifaat , His Afaal 
(Actions), and then from there to deduce the rest of the Sam'iyyaat (those 
things believed in just from hearing them), it was fitting for the author to 
have begun the Kitaab by drawing the attention of the readers to the 
existence of those tilings which are witnessed, such as individuals and 
substances, and verifying the knowledge about them, to be able to reach - 
from there - to the recognition of that which is the most important 
objective, so he (the author) says: 
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[Translator’s Note: The bolded text is the speech of the author of the 
matn, which is Imaam an-Nasafi aJp aiii This is then followed by the 
sharh (commentary) by the commentator, which is Imaam at-Taftaazaani 

<U iS’ dill 

’’The people of Haqq said:" 

Haqq is the judgement or ruling which corresponds to reality. The word 
Haqq is used for sayings, beliefs, religions and Madhaahib , taking into 
consideration the fact that it includes all of that. The opposite of haqq is 
baatil (falsehood). 

As for sidq (truthfulness), then it is used exclusively for sayings or speech. Its 
opposite is kidhb (lying). 

The difference between them is that when it comes to haqq, it must 
correspond to the reality or fact ( al-waaqi '), and when it comes to sidq , it 
must correspond to the ruling or judgement ( al-hukm ), so the meaning of 
"the truthfulness of the ruling" is that it corresponds to the reality or fact {al- 
waaqi"), and the meaning "its haqeeqaf (i.e. state of being Haqq) is that the 
reality or fact corresponds to it. 


(•bub 


“The realities of things are affirmed.” 
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The haqeeqat of a thing (shay’) and its maahiyat (essence, or essential nature) 
are the factors that make a tiling what it is. It is like the application of the 
term “talking animal” to human beings, unlike, for example, “the one who 
laughs,” “the writer,” which are things which it is possible to imagine a 
person without (possessing those qualities). In other words, it is possible to 
be insaan despite not being a laugher or a writer, because those qualities are 
simply contingents and do not make a person a person. 

It has also been said that the factor which makes a thing what it is, is 
determined by taking into consideration its establishment as having a 
haqeeqat (reality), and taking into consideration its assuming of individuality, 
giving it a humyyah (identity or personality). Without looking at either of 
these, it is a maahiyah. 

A shay’ (tiling), according to us, is that which exists ( al-mawjooci ), and the 
terms ath-thuhoot (the affirmed), at-tahaqquq (that thing which has been 
established to possess a haqeeqat ), al-ivujood (the existent), and al-kawn 
(coming into existence), are terms which are near-synonyms and their 
meanings are immediately understood by the intellect. 
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If an objection is raised that, saying that the realities of diings are affirmed 
(true) is unnecessary, futile, like saying, “Things exist,” then to this objection 
we would respond by saying: “That which we believe to be the realities of 
things and which we name by (their particular) names, such as human being, 
horse, heaven, earth, etc., are matters which exist in and of themselves, and 
it is similar to the saying: “That Being Who is Waajih-ul- Wujood (His 
Existence is compulsory) exists.” This is a statement which provides 
beneficial information. In fact, it might even need to be explained. It is not 
like you saying, “That which is affirmed is affirmed.” It is also not like a 
person saying, “I am Abu Najm, and my poetry is my poetry.” The 
(obviousness) of that is not hidden. 
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The verification of this lies in the fact that a thing (shay) may have different 
aspects to be taken into consideration, and applying upon it the 
classification of “a thing” (shay) may be beneficial when looking at some of 
those aspects to be taken into consideration in exclusion of others. For 
example, a human being (insaanj when taken from the aspect of being a 
body (jism ), applying upon him the label of animality gives beneficial 
information, but if taken from the aspect of him being a “talking animal” 

(haywaanun naatiq ), then the application of that label would be futile. 




“And that the knowledge of them 


l$J(p-bj Igj j* JjiUbdb 4^1 

Meaning, the knowledge of the realities of things, from their perceptions, 
and their verification, and their states: 


“ - Is verified (as having a haqeeqat ).” 
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It has also been said that the intended meaning of that statement is, 
knowledge of their affirmation only, not knowledge of all of their realities, 
and the response to this is that the intended meaning is that of jins (species). 
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This is as a refutation of those who claim that there is no affirmation to 
anything from the realities, nor is there knowledge of the affirmation of a 
haqeeqat (reality) for anything nor is there knowledge of there not being an 
affirmation of a haqeeqat (reality) for something. 

"Contary to the Sophists." 

Because among them were those who rejected the realities of tilings, 
claiming that they are merely imaginary, existing only in the imagination, 
false, not really existing. This group was known as al- 'Inaadiyyah (the 
obstinate ones). 

The second group rejected the affirmation of the realities of things, claiming 
that (the realities) are hinged upon beliefs; thus, if we believe that a thing is a 
jewel, then it is a jewel. If we believe a thing is a contingent, it is a 
contingent. If we believe a tiling to be pre-eternal, then it is pre-eternal (i.e. 
always having existed, not having a beginning), and if we believe that a tiling 
came into existence, then it came into existence. This group was known as 
al-'Indiyyah (the Opinioners). 

A third group rejected knowledge of the affirmation or non-affirmation (of 
the realities) of anything, claiming that they are doubters, and that they are in 
doubt about the fact that they are in doubt, and so on and so forth. This 
group was known as the I xui Adriyyah (The people who say, "I do not 
know.") 



For us, we first - as a verification and establishing (of the haqaa'iq or realities 
of things) - state firmly, necessarily, the affirmation of some things through 
perception or some through explanation or demonstration. We then go on 
from there to state that if the negation of tilings has not been established, 
then their existence has been established. But if their negation ( nafi ) has 
been established, then negation is a reality from amongst the realities due to 
it being a type ( now ') of judgement or ruling, and thus something of the 
realities has been affirmed and so it is not valid to negate it in a general, 
unrestricted way. However, this applies only to the ' Inaadiyyah (Obstinates). 

(As for the other two groups, they) said: With regards to those tilings 
deemed dharooriyyaat (necessarily existing), some of them are hissiyyaat 
(established through the senses), and the senses can err, like a person who is 
squint seeing a single tiling as being two, or a person who is bilious tasting 
something sweet as being bitter. Some (of these dharooriyaat ) are badeehaat 
(clearly perceived by the intellect), but differences arise among ( badeehaat ), 
and there are doubts which, for the sake of clarification require the need of 
in-depth views. Then, among the dharooriyyat there are also the nayhriyyaat 
(opinions or assumptions arrived at through analogical deductions), but 
(they argue that) these are a sub-branch of dharooriyyaat (necessarily existent 
things), so if they (the root) are corrupt, then the nayhriyyaat, which is the 
sub-branch, will be corrupt as well. 

For this reason, there are many arguments and differences of opinion 
concerning them among the thinkers. 

sUkjb Jalp :ldi 

V Jb sbbxl jf oilV' ^»>bd 
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:Ua~olj jioioxJ'j olyw dSl 

*>h3 yfi djLAflJ' cJhJi' Ak~jUl sLuw 

We say: the erring of one or more of the senses is due to particular causes, 
and this does not negate certainty of a thing in the case where the causes of 
erring are not there. 



[An example of this is a person who is squint-eyed and thus sees singular 
objects as dual. The cause for erring, in this case, is because of a particular 
reason, and this particular reason is in a part (Juf) of this person, namely, his 
eyes, and the error does not lie in his as a whole. In the case where this 
particular cause of erring is not there, nor other similar causes of erring in 
the faculty of sight, then the person can safely say with conviction that he 
has seen a particular object, because there is no error in his faculty of 
vision.] 

Differences of opinions and arguments arising in the matter of those things 
which are clearly and immediately perceptible by the intellect are simply due 
to an absence of acquaintance (with the subject-matter), or due to a 
cloudiness in (one's ability to) correctly picture or form a notion, and this 
does not negate the fact that the item itself is such that it is immediately 
perceived by the (correctly functioning) intellect. 

The many arguments due to the corruption of views do not negate the 
haqeeqat of some of the views or opinions. 

The truth is that there is no way to debate with them (the Sophists), 
especially the group among them knows as the I xia Adriyyah (the ones who 
say, "We do not know," akin to Agnostics), because they do not admit to 
anything known through which an unknown thing may be affirmed. Rather, 
the only way (to deal with them) is to punish them with fire; that they may 
either admit or be burnt to death. 

Soofastaa is a word used to refer to wisdom that is disguised or masked, and 
to refer to adorned knowledge, because " soofaa" means knowledge and 
wisdom, and " astad' means adorned, but it also means false. From it is 
derived the word " safsatah ", just like "falsafah" is derived from "feelaa soofaa" 
(philosopher), which means "lover of wisdom". 

The Causes of Knowledge: 




"And the causes of knowledge." 



<UP jM of ,jSjb la ^iajj ^5* C-ali jjSlLJl l^J ^P^j. teup jAj 
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Knowledge itself is a quality by which any mentioned ( madhkoor) object 
becomes clear {yatajallaa ) to the one who possesses it, i.e. it becomes 
apparent to him and he becomes able to express himself regarding it, be it 
something that is existent ( mawjood) or even such a tiling as is non-existent 
{ma' doom). 

Knowledge encompasses the comprehension by the senses as well as the 
comprehension by the intellect Qaqt), with regards to those things as are 
conceived (by the mind) and those things that are asserted, those things 
which are certain and those which are uncertain. 

This is contrary to the statement of the Sophists who believed that 
knowledge is an attribute which necessitates a distinction which does not 
carry the possibility of contradiction, because that statement, even though it 
might encompass comprehension by the senses due to it not being restricted 
to meanings, and conceived things based on the fact that there are no 
contradictions for them according to what they have claimed; however, it 
does not encompass those things which are uncertainties from the asserted 
matters ( at-tasdeeqaat ). At the same thing, it is necessary that tajalli be 
interpreted as being a complete uncovering and revealing which does not 
include speculation, because to them, knowledge is the opposite of 
speculation. 


(dM) 


"For the creation." 

<Ul3 JjJbxJl fciJLUJ' jp <^f 


Meaning, for all the created beings from the Malaa'ikah, human beings and 
Jinn, contrary to the Knowledge of The Creator (Allaah Ta'aalaa), because 



His Knowledge belongs to His Dhaat (Being) and is not due to a cause from 
the causes. 


"Are three: the healthy senses, the truthful report, and the intellect." 

3JT 019 Vjj 0'S" 0] O' Ja«0aJl 

Jl9 »3jiX«J' jS’ 


This is by way of enumeration. From the aspect of exactness, if the cause is 
something outside (the knower), then it will be from the (facet of) truthful 
reports. If not, i.e. if it is within the knower himself, then, if it is an 
instrument other than the instrument of comprehension, then it is the (five) 
senses, otherwise, it is the intellect. 


jJti jJr tUlbxj )( ^bu 4U' y* v-—r-d' :J~3 013 
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If it is said: the True Cause for all types of knowledge is only Allaah Ta'aalaa 
Himself, because it is He Who created it and brought it into existence 
without any effect from the senses, or truthful reports, or intellect, and the 
apparent cause, as in the case of fire burning (a person), in the intellect 
('aql), and the senses and reports are merely instruments and roads to 
comprehending. 

Another objection might be raised that the ultimate cause ( as-sabab al-mufdhi), 
altogether, in which Allaah Ta'aalaa creates within us knowledge according 
to the usual way in order to include that which comprehends and perceives, 
such as the ' aql\ the instrument, such as the senses; and the road, such as the 
(truthful) report - an objection might be raised that the methods of 
acquiring knowledge are not confined simply to these three; rather, there are 
other ways, such as wijdaan (sentiment; emotion; feeling), bads (guessing), 
tajribah (experience), and the speculating of the intellect ('aql), meaning, to 
arrange the principles and the premises. 



OlaJoJ jUasS^I ^9 ^UwJl SilP ^Js- iJLa :Ui 

lg«9 OjAUaJl ^(pdl JUjw~*i! q^JiP iL^b- OlS"ljiV' tid j*^jl9 
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^1 ^gjaflj liJV j L~»i ,J»2*Jl ^1 J^Jl ^ r y > ,ObjiaJlj OLgjJJij OLjj^cdlj 
^ c»~«J' IjL^s 9 , OtibiLa iw-JjJ jl jl ^Jb- ^Uwaib jl , OUdl i^t«j j*A*J' 
0Ij )c ^wJl j^j iUiy»wa j^iil jjj O'j ,qj^dl j*JaPt J»^!l Olj LiJaPj \Pj^- til Ob 

<0Ua*ib Jtud\ ^ dlS* OJj ,JJu)l jA , Oib- j*JUJl dfj ,J^*wa Uj^jLJl 


We respond to this by saying: this is according to the habit of the 
Mashaayikh, that, they would suffice with the actual objectives and goals and 
not enter into the deep, intricate matters of the philosophers. These 
Mashaayikh, when they found that certain things were comprehended and 
known after making use of the external senses (i.e. sight, hearing, etc.) in 
which there is no doubt, be it from those with intellect or those without, 
they declared the hawaas (senses) to be one of the methods of acquiring 
knowledge. 

Then, due to the fact that the vast majority of what we know regarding the 
Deen is learnt from truthful reports, they made truthful reports as another 
method of acquiring knowledge. 

Because they had not affirmed internal senses, known as “common sense” 
(al-hiss al-mushtaraH) , nor ivahm (estimation), etc., nor did they attach 
importance to the details of hadsijjaat (guesswork), or tajribijjaat 
(experiences), or badeehiyyaat (things immediately perceptible by the intellect), 
or ncyhriyyaat (speculations) and all of those things return and refer back to 
the intellect, thus they made the intellect the third source of acquiring 
knowledge, because the intellect could acquire knowledge merely by turning 
(its attention) to something, or by making use of guesswork, or experience, 
or the arrangement of premises, and therefore they made it the cause of 
knowledge, of knowing that, for example, we are hungry or thirsty, or that a 
whole is greater than a part, or that the light of the moon is derived from 
the light of the sun, or that scammony can be used as a laxative, or that the 
world came into existence. All of this can be learnt by using the intellect, 
even though the intellect may take assistance from the senses. 





The First Cause of Knowledge: The Senses 




"The senses-" 


<L»>L*?dl Sjijl ^^auj <L»ib- 


Plural of haassah (sense), meaning the sensory faculty. 


C r**) 


" - Are five." 


,<uL*i*AaJl llafj Sjjj-ialb 01 ^yt«j 

J* 

Meaning, the intellect affirms their existence by necessity. As for the internal 
senses which the philosophers affirm, then there is no proof for them in the 
Usool of Islaam. 



"The first is the hearing." 

Jj-aj ’Ij-aSM 1$j •ilj-Aj jijyUl c-wa*!' Jb JS-Sy> flji jAj 

OiJ^ »UP ^3 JjAAij ^jl*J 4JJI 0^ ,^Lwail ^Sl Oj*a 11 oi^^aoJl 


And hearing is the ability which has been placed in the nerves that are 
spread out within the cavity of the ear. Through it, the person perceives 
sounds, by means of the air - which has been changed by the sound - 
reaching the cavity of the ear. Meaning, Allaah Ta'aalaa then creates within 
the soul of the person the capability of comprehension, at that time. 


Cr^'j) 



"The second is that of sight." 

ObilsxS OlijSiij J^lajdl Jb OLS^sJ j-S-jwfljJl Jb A£-$y> 3ji jAj 

dUi ol^pxJlj jjiUuJlj Lgj .iljJj jj-ij*}' 

Sjijl kiJlh *L*Jl JUxuol *lp ^ ^bc <&' U-« 

Meaning, it is an ability, or faculty, which has been placed in the two hollow 
nerves that connect with one another in the brain and then separate and go 
to the eyes. With it, the person perceives brightness, and colours, and shapes 
and forms, and quantities, and movements, and beauty and ugliness, etc. 
Allaah Ta'aalaa creates this ability of perception within the soul of His slave 
when the slave makes use of this faculty. 




"The third is that of smell." 


JjjjJa.j 

It is a faculty which has been placed in the two protruding lumps in the 
front of the brain which resemble nipples. With it, the person is able to 
perceive smells, by way of the air - which has been altered with the quality of 
the particular smell - reaching his nasopharynx. 




"The fourth is that of taste." 

ijUiil Igj ^ aZ~j> 3ji 

S-wa*J' (Jl ,^»j*kjb j*iJl ^ jA I 

It is a faculty situated in the nerves spread out on the organ of the tongue. 
Through it, the person is able to perceive tastes, through the tiling which is 
tasted mixing with the saliva of the mouth, and from there reaching the 
nerves. 





"The fifth is that of touch." 


xs- 3^3 aj jJsjJlj aijjJlj Sjlj^xJl l^j OjlSi ^3 Sji 

<0 JUdajV'j 

It is a faculty situated in the entire of the body. Through it, the person is 
able to perceive heat, and cold, and wetness and dryness, etc., when coming 
into contact with them. 

Jioj) 

"And with every faculty from these faculties," 

Meaning, from the five senses or five faculties. 

(^%t) 

"A person becomes aware." 

Meaning, he comes to know. 

"That for which it was placed." 

Meaning, that particular sense or faculty. 

(*>) 

"For it." 

JjjiJtj sj> ‘AS* jjb- al dill CM ^ju 
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Meaning, Allaah Ta'aalaa created each one of those faculties for the 
perception of particular things, like how the faculty of hearing has been 
created for the perception of sounds, and the faculty of taste has been 
created for the perception of taste, and the faculty of smell has been created 
for the perception of smells, etc. What is perceived through one faculty 
cannot be perceived through the use of a different faculty. 

However, as to the issue of whether or not that is possible (i.e. perceiving 
through one faculty that which is generally perceived through a different 
faculty), then there is a difference of opinion about it, but the correct 
opinion is that it is possible, because perceiving anything by the senses only 
comes about through Allaah Ta'aalaa creating that perception within the 
soul of the person, so there is nothing to prevent that Allaah Ta'aalaa 
creates a perception of sounds after a movement of the person's eye, for 
example (because all perception is created within the person by Allaah 
Ta'aalaa and that can be done even without any of the senses, so Allaah 
Ta'aalaa can cause a person to hear and be addressed by speech without the 
faculty of hearing, for example.) 

JjjOJb Jj :ld£ Sii'OJ' c~Jl :J~9 013 

OLTJ'j 

If an objection is raised that, is it not the case that the faculty of sense 
perceives the sweetness of a thing as well as its heat at the same time? 

We say: No. Rather, the sweetness is perceived with the faculty of taste and 
the heat is perceived with the faculty of touch which exists in the mouth and 
tongue as well (because the faculty of touch exists throughout the body). 

JjOUfiJ' 

The Second Cause of Knowledge: Truthful Reports 


"The second cause of knowledge is truthful reports." 



V jl ^ -j j^xJl 013 ,^3lji! JjjliioJl <^l 

IplS" jjSC-3 diblkj 


jA la ^lp sq^JlJl <yP jL^V' 0*ilflj v-3Lfjl iJLft ^Lp J5*La!13 

oILa OUjSCj ,4ijUaJ jl ^jjlyll jjlkr iab 3 ~«^j c£' ,<k ja la ^Lp ,<o 
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Meaning, that which confirms to reality, because khabr (news, or a report) is 
speech which, there is something external to which it conforms, and thus it 
is saadiq (truthful), or it does not conform to it, in which case if it kaadhib 
(false). 

Sidq (truthfulness) and kidhb (false) are the qualities of the report. It is 
possible to use them to give information about a thing according to how it 
is, or on the other hand, according to how it is not, i.e. making something 
known with a complete link or connection which either agrees with reality 
or does not agree with it, and thus they are the qualities of the giver of 
information ( mukhbir). 

For this reason, in some books it is mentioned as " al-khabr as-saadiq" (the 
truthful report), i.e. in the form of a description (i.e. mamoof, sifah ), whereas 
in others it is mentioned as, " khabr as-saadiq" (a report of a truthful person), 
i.e. in the form of idhaafah (attaching, i.e. mudhaaj.\ mudhaafilayhi). 


(j**jJ*) 


"It is of two types:” 


The First Ty pe: 


"One of them is the mutaxvaatir (continuous) report." 

<_-9Ud' ^JLp Jj 4if tid 



It has been named as such because it does not occur just one time, but 
rather, with continuity and sequence. 

(j*JSybljj <L«Jf ^Js- C-jliJl jAj) 


"It is that report which is affirmed upon the tongues of such a people 
who, it is not possible to imagine that they would all agree (on a lie)." 

Meaning, the intellect does not view as being possible their agreement. 

(V*^> J*) 


"On a lie." 


4,^ .i.«i yS- I ryT \ . n zs 


Its misdaaq (that which proves it as being true) is that knowledge occurs 
without any doubt. 

Oi) 


"And it-" 


SjjjqaJb 


By necessity. 

(Uhll OUAJlj J iJbd' djUb ail ^ 

"Necessitates the knowledge which is necessary, like the knowledge 
of the kings of old and times past and countries far away." 

dlS" OJj f>\ ,<Laj*il djLJ' idla*)' 

The statement of the author, "of countries far away" can be ' atf on mulook 
(kings) but it can also be 'atf on "times", but it is more likely that it is 'atf on 
mulook even though it is further away in the sentence. 



Ul3 ,3jjjwa!b jJ'j£«J' O' Ujs*^-' :0' y>\ 

*ij jj*wJ <U'j a£j> ^j^ry 

So there are two matters here: the first is that mutawaatir necessitates 
knowledge, and that is with necessity, because we find in ourselves 
knowledge of the existence of Makkah and Baghdad, and that is acquired 
except through reports ( akhbaar ). 


^iJ' OL~a!' Oiiij “k O' ^hl'j 

^L. J' <ufp J~r Ulj ,OlajULj' oL^sS^M J iijaj ^ 

£y-o^ ty\y& <uIp iXjL) 


The second issue is that the knowledge acquired through it is necessary, and 
that is because it is acquired by a person capable of making deductions as 
well as even children who have no knowledge or guidance pertaining to the 
method of acquisition and the arrangement of premises. 

As for the reports of the Christians (Nasaaraa) regarding the killing of Nabi 
'Eesa f<U p, and the reports of the Jews (Yahood) regarding the 

perpetuity of the Deen of Nabi Moosaa <ufp ? then that kind of tawaatur 

is prohibited. 

j\yr UsjIj , jJJ' y^ry V jkJ' J\ jkJ' ,Joi\ Vj V 0^-'j JT : JJ 013 


>'ytOJ' y> oilj><d' J«?d' 3 y£ ,i'0 _j^j V la OjSu U>jj :ldi 


If it is said: the report of each person does not bring about anything except 
%hann (speculation), and attaching speculation to speculation does not 
necessitate jaqeen (conviction). Additionally, the fact that it is possible for 
each individual person to lie necessitates the possibility of the entire group 
lying, because the group is made up of those very same people. 

We respond to this by saying: many a time there is, with ijtimaa (gathering) 
that which there is not with infiraad (individuality), just like the strength of a 
rope, which is made up of individual hairs. 



Ojlidl lg«3 £<L Objjj^ail : J-3 jl3 
4J3l3] j£j\ (*-^' j-® l£j^' 

«UkjSlIjJlj ‘Ua^mJIS' 


If it is said: in matters of dharooriyyaat (knowledge that is known by 
necessity), there is no differing stages or differences of opinion, and we have 
found that the knowledge that one is half of two is stronger than the 
knowledge of the existence of Alexandria. 

A group of the thinkers had rejected the bringing about of knowledge 
through mutawaatir (reports), like the Sumaniyyah and the Brahmins. 

Ojl&Jl pjjii OjI&j ai Jj ,^j^s \jjt> :Ldl 

^3 ,bUpj SjjlSCa <U3 otb?xj Xlj <3(^1 JUb jlias f -SMj 


We say: this is prohibited. Rather, the types of dharoori (necessary 
knowledge) differ in ranks through their different stages in terms of usage, 
and custom, and practice, and passing dirough the minds of people, and the 
conceiving of the ends of the rulings. It is also possible for there to be 
differences of opinion (in mutawaatir reports) due to arrogance and 
obstinacy, like the Sophists in (their rejection of) all types of dharooriyyaat 
(knowledge known by necessity). 




The Second Ty pe: 




"The second type is that of the report of a Rasool who is aided." 




"Meaning, the one whose Risaalat (being a Rasool) is affirmed." 





’’With mu'jizaat (miracles).” 

^^-Jl <U3 J? u g)bu dill diau PL*JI Jj^llj 
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A Rasool is a human being whom Allaah Ta'aalaa sends to the creation to 
convey to them the Ahkaam. The bringing of a Kitaab (Divine Book) is a 
condition in the case of a Rasool, unlike in the case of a Nabi, because a 
Nabi is more 'aam (general). 

A mu'ji^ah is a matter which breaks the norm (of how the world works), and 
its purpose is to show the truthfulness ( sidq ) of the one who says that he is a 
Rasool of Allaah Ta'aalaa. 


G*j) 


"And it-" 


J yxJ>\ (j;\ 


Meaning, the report of a Rasool. 


j*-U5l 


" - Necessitates deductive knowledge." 

^1 <U3 jiaJl ^~?w5J J^jdl ^JUl jAj ,JJjLil ^ jiaJb <^l , Jwtf>bxJl <^1 

JJaSI : dJlAS UUa3 Jjjj JJjj ‘-JjAIioj 

lalj <d j*Juil Ulji i^hil ( ^gipj ,j*Jull ja ^UflJl 

JjSjl ^hlLS j*I*Jl Aj j*i*Jl jj> fjb <jJJ\ jA JJ.t!l 


Meaning, knowledge which is acquired through istidlaal (deduction), i.e. 
looking into the evidences, and it is such a thing that through looking at (the 
evidences) with a sound look (speculation), one is able to arrive at the 
sought-after, report-based knowledge. 



It has been said that the statement of the author is from the cases that 
necessitates, by itself, another statement. 

According to the first (definition), the proof for the existence of a Creator is 
the world. According to the second (definition), the proof is our saying that 
the world came into existence ( haadith ), and everything that came into 
existence requires a Creator. 

As for their statement that daleel (evidence) is such a thing that, by knowing 
it, a person acquires other knowledge, then this is more suited for the 
second (definition). 

^ <d \3bX*OJ iJj dill Ob ‘bjS" la? 

Uk3 OlT iilj <0 Uj3 liiUtf* dlS" 

As for its being a necessitator of knowledge, then that is because of the 
certainty of the fact that, the one whom Allaah Ta'aalaa lets a mu'ji^ah occur 
by his hands, this is a confirmation ( tasdeeq ) for him in his claim of being a 
Rasool, and that he is truthful in those Ahkaam which he has brought, and if 
he is truthful, then the knowledge of whatever it contains is absolute 
(beyond doubt). 

Jij ,Olj??JuJb JJ* j~>- <b? <U? lafj 

„ „ . c , 

Aj\~p AjLi> lOjS 

As for its being istidlaali (deductive), then that is because of its being hinged 
upon istidlaal (deduction), and it brings to mind the fact that it is the report 
of one whose Risaalat has been established through mu'ji^aat (miracles), and 
every report which, this is its status, then it is truthful and its content-matter 
is factual. 


(‘b OjIxJ' 


"And the knowledge that is affirmed through it." 




Meaning, with the report of a Rasool. 


(c5 aUa i) 



’’Imitates." 


4jU«J l^\ 


Meaning, resembles. 


(ojjjjaJb c-jtiJl 


"The knowledge that is affirmed by necessity." 


Like those tilings perceived by the senses ( mahsoosaai ), and the tilings 
immediately perceived by the intellect ( badeehaat ), and the mutawaatiraat 
(continuous reports). 


(oW J) 


"In establishing certainty." 




Meaning, the absence of a possibility of contradiction. 


(otiiilj) 


"And affirmation." 


,C»jti!l tiLfCjti.) (J'jjJl Jti^l 

IjJlfli' jf tit jf %PT Ol£l VSj 

Meaning, the absence of the possibility of removal through the casting of 
doubts by that which is ambiguous, so it is a knowledge in the meaning of 
i'tiqaad (firm belief) which is in conformity (with the reality) and which is 
absolute and affirmed. Otherwise, it would have been ignorance, or 
speculation, or blind-following. 

JjSn J\ ,Jai3 yljsJl ^9 OjSj UjI iJLa :JJ 019 



0] jjb jf <up jj'jj jl ,<L3 oL j~>- <uf ^JIp U-9 :Hi 

jS>- AjjZ" ^ d4 r JiJl JJb *.J UJlS .Aa-(jJ| j^- lalj )( y^al 

If it is said: this only applies in the case of mutawaatir ; so it returns to the first 
type (of khabr saadiq). 

We say: the discussion regarding that which is known to be a report of a 
Rasool, such as it being heard from his mouth, or there are mutawaatir 
reports from him regarding it, or through other than that, if possible. As for 
a khabr-e-waahid, then it does not bring about knowledge due to the doubt 
regarding it actually being the report of Rasoolullaah <ulp dill Ju?. 

<b dlS" ,^»*>LJl <ufp dill Jj~oj ijb l jl lylj^a PIS" lilj :JJi 013 

lj*iiA^(l V ,OL~*?dlj OljJlj^Jl jjL»i jA UkS" 


<uip (Jj^tiyJl j~?“ dj tSy ^Ja!I jJS ,dill ^jp jJljX^Jl , ^3 (_£jjjOflil ^JaII ; Ul 3 

dill dill JpS £^ 4 ~»w«Jl ,<U jLA**il Ojjlji (_£«til jA ( ^gAA«Jl I.XA ,^ti»Jlj 

dill Jl^jS} JsliJ^I ^lyil jA dJlP 

If it is said: if it is mutawaatir or heard directly from the mouth of 
Rasoolullaah dJp dill then the knowledge acquired from it is dharoori 

(necessary), just as is the case with the rest of the mutawaatiraat, and the 
hissijjaat (those perceived by the senses), and it will not be istidlaali 
(deductive). 

We respond to this by saying that the necessary knowledge with regards to 
the mutawaatir reports from Rasoolullaah dJp dill is the knowledge of 

it being a report of Rasoolullaah f>L*j dJp dill because this meaning is the 
one that, there are mutawaatir akhbaar (reports) concerning. And in the case 
of that which is heard directly from the mouth of Rasoolullaah 4 _Ip dill 

then (die necessary knowledge) in this case is that of comprehending 
the words and its being the speech of Rasoolullaah dJp dill 


^fp dd^Jl ;^»*)LwvJlj <l1p dJjS ,dJ^J>Xs Cj djjo«i'g»i ^ixll jA ; 

ir* ^ 



As for istidlaali (deductive knowledge), then it is, in this case, the knowledge 
of its subject-matter and the affirmation of what it proved. For example, the 
Hadeeth: 

"The onus of proof is upon the claimant, and the defendant must take an 
oath." 


01 4j' <ua pie pj jAj dill <Ul ji'jdb pie 




It is known through taivaatur that it is a report of Rasoolullaah tie 
(0-43, and it is necessary (knowledge). Thereafter, it is known from it that it 

binding upon the claimant to produce evidence, and that (fact) is istidlaali 
(deductive knowledge). 

jl )( ^Uj dill OjSh Si Jj ^3 U-Ojl :J>~3 019 

,^->0^11 Ju^-l ^iji Uj OjjUl jl Ja! jl ,oJUl yS~ 

Ojli ^jU»j i.up Jjj 

If it is said: a truthful report that brings about knowledge is not restricted to 
these two types; rather, it can be a report from Allaah Ta'aalaa, or one of 
the Malaa'ikah, or a report from the people of ijmaa ' (consensus), or a report 
tied to that which precludes any possibility of falsehood, like the report that 
"Zaid has arrived," when people are rushing to his house. 

je jlaJl ^Ja3 j^xJb i'j^Jl :ld£ 

IiXjLs Uil fciJLUJ' j~>- jl ^lUJ 4 S 1 I j^x3 ,J»2*Jl ^lyDl 

«uiC?x3 ,^*>LJl <iJIp l^S ‘UIp 

yljdl p£j- J& Ja! , Jj~»jil 


We say: the intended meaning of kloabr (report) is a report which acts as a 
cause ( sabab ) for knowledge for all of the creation, simply by it being a 
report whilst not looking at any of the qaraa’in (supporting evidences and 
context) which bring out jaqeen (conviction) by the evidence of the intellect. 
Thus, the report of Allaah Ta'aalaa or one of the Malaa'ikah brings out 
knowledge with regard to all of the creation when it reaches them through 
the medium of a Rasool <ulp. So, its ruling is the ruling of the report of 
the Rasool and the report of the people of ijmaa' in the ruling of taivaatur. 



OjS" ^s> ^ ^laJb Jj ,fli^wJ iXjjj <bb ‘-r , ^4 *bij 

This has been responded to by saying that it does not bring about 
information by itself, but rather, by looking into the evidences regarding 
ijmaa (consensus) being an evidence. 


bJ*i.Ap*>] J|j«f :ld£ 


We say: similar is the case of a report of a Rasool, and for this reason it was 
made istidlaali (deductive). 




The Third Cause of Knowledge: The Intellect 


Ulj) 


"As for the intellect-" 


,3jjjP jAj Sji jJ&j 

0*iV' ia*>Lo JLP 


sJjiLXw<Jb OLoj~*?u<dlj ,JaiLojJb OUbtll <0 iljbj 

And it is a faculty of the soul. With it, the person is prepared to acquire the 
various sciences and matters to be comprehended. It is the intended 
meaning by the saying: "The intellect is an innate property ( gharee^ah ). When 
the instruments are sound, knowledge of the necessary matters shall follow." 

It has also been said that the 'aql (intellect) is a substance by which unseen 
matters via mediums, and the mahsoosaat (matters perceived through the 
senses) through witnessing ( mushaahadah ). 



"So it is a cause for knowledge as well." 



Jb Mut *>U3' J^.3 ,ObjlaJl flJL?-*>bJl j* <U3 id OJUJb 

ftiyin Jd$\*3 3/T ^ *ly .OL^' 


la 01 ^Ip f^l-ia Jjj*)' jfi ^j>wai' ^iad' OjS" ^Uj *>l3 ,jkJ' iL»jii Oili O' 

j£2[bb3 p£Jlj la OlOj *Lis , Ji*!' ^liu J^jluaj 

He clearly stated that, due to the arguments which exist regarding it among 
the atheists and the Sumaniyyah in all of the speculative matters (na^hriyyaat), 
and some of the philosophers in metaphysical matters, based on excessive 
different and confliction points of view. 

The response is, that is due to the corruption of (their) speculation, so it 
does not negate the fact that a sound speculation from the intellect is 
capable of bringing about knowledge, based on the fact that what you have 
mentioned is istidlaal (deduction) using the speculation of the intellect. Thus, 
in that is the very thing which you have negated, so they contradict one 
another. 


tlMilfijl) lijJJ 4j' Old 

Ti>jb ka j*>l3 J~Jb j' 0*yii lO J*Jb O' Uj :ld3 

If they claim that this is opposing the corrupt (invalid) with what is corrupt 
(invalid), we say: either it brings about something and therefore is not 
corrupt (invalid), or it does not bring about anything, in which case it will 
not be an opposition. 

:Ulji ^3 <u3 bjjjO? 0l£" OJ ^iad' 0j£" 013 

jji <b'j ,jlaJli ^iad' OlOl ^*jl b^laj OlS" 0]j 


If it is said: the fact that speculation brings about knowledge if it is dharoori 
(necessary), there is no argument regarding that, like in our statement: "One 
is half of two." If it is nation (speculative), then it necessitates the affirmation 
of speculation with speculation, and that is daivr (an infinite cycle). 

fojl&a 013 ^3 jj-Afll j' iUd l«J <U3 di :ld£ 

Jab. C~~> J3 i^Ja J'j j* Silg-ij , j* Jjl^l! S^kflll 

*Lij ,dob- jJgj* Jij (did' Ulji :Jlib Ld" ,^laJl> 4iP j**t j 



UjjiLa \p^p^p <bj^J Jj ^laJl lijs Oiii cT^J > j*JUll O^jiA^xj 

J..*ai.T flibj 'ijs Js&sJ lJLA« 4JaJlj^j OjjiLs -^p^p iSjoj J5" Oj^~3 

^_jlxSsJ' ItLgj JjJb 

We say: there is argument regarding the dharoori (necessary knowledge) as 
well, either due to obstinacy or due to a deficiency of comprehension, 
because the intellect is of different stages proportionate to the fitrah (nature), 
according to ittifaaq (unanimous agreement) of the thinkers. This is arrived 
at through istidlaal from the Aathaar and testification from the reports. 

Na^hri (speculative knowledge) can be affirmed with specific speculation 
(na^hr makhsoos) which is not termed na^hr (speculation), like how it is said: 
our statement: "The world changes, and everything that changes is haadith 
(came into existence)." This by necessity brings about knowledge of the fact 
that the world came into existence, and that is not because of a speciality of 
this speculation, but rather, because of it being saheeh (valid; sound), 
connected to its conditions. Thus, every sound, speculative knowledge that 
is attached to its sharaa'it (conditions) can bring about knowledge. In the 
verification of this prohibition there is the need for additional details which 
is not suitable for this Kitaab. 



"And what is established from it-" 


J«i*Jb CjU)' 


Meaning, from the knowledge affirmed by the intellect (' aql ). 




" - With immediate perception." 




Meaning, the moment one's attention is turned to it, without the need for 
contemplation. 


(<0j;r J* s.^ JS' Ob (►UJlS' j$3) 



"Then it is dharoori (necessary knowledge), like the knowledge that 
every whole (kull) is greater than its part (juz 

ol aJ J&tji jfij J&fj V qprd'j Ji3l A*J <Ul3 

sy?j!j ,J>^' j-« tijSsj 03 *>Ua oJlS" tiLti^l tj?: 


Because, after a person has perceived the meaning of "knit' (all; whole) and 
ju (part) and "a\ham" (greater than), he has no reservations. A person who 
hesitates regarding it, claiming that it is possible for a part (ju^) of a human 
being, like his hand, for example, is greater than the whole {knit), then he has 
not correctly understood the meaning of hull and ju^[. 


(JVO^^Jb l«j) 


"And what is affirmed from istidlaal (deduction)-" 

I4J Of j*i *3 IjU lil US' Js- iUJt ja Wo^.1 JJoll J ^kJb J\ 

JjSl' 03j djU SlLft til Ub-3 lil US' JjLcJl jf ,01^-3 

^u!ij Jtibdi 

Meaning, by speculating regarding the evidence, regardless of whether it is 
through istidlaal (deduction) from the 'illat upon the ma'lool (i.e. cause and 
effect), such as by a person seeing fire, so he knows that there must be 
smoke, or from the ma'lool (effect) upon the 'illat (cause), like a person 
seeing smoke, so he knows that there must be a fire there. The first has been 
specified with the term, "ta'leel' (assigning an ' illat ., or cause) and the second 
has been called "istidlaal' (deduction). 


" - Then it is iktisaabi (earned; acquired)." 

oUaiuJ' Ji*Jl SjtiiUa jaj 

jjd p£\ ,oL«*?di ^ tiJLii jj’tij ,4i*bdi 

«UaiJb 


Meaning, acquired through hash (earning), directly through the asbaab 
(causes) and with choice ( ikhtijaar ), such as by application of the intellect, 



and speculating regarding the premises in istidlaalaat (deductions), and by 
listening, and turning the pupil (of the eye), etc., in the hissiyaat (matters 
perceived by the senses). So, iktisaabi is more general ( a'ammu ) than istidlaali , 
because iktisaabi is acquired through speculation and looking into the 
evidence. Thus, every istidaali is iktisaabi, but not every iktisaabi is istidlaali : , as, 
for example, making use of one's sight, which results from intention and 
choice. 

Uj ibULa ^ JUL aJl lalj 

Jjw>- Lftlft Jajj OjJU Uj dJLSULe ^3 JUL *V3j 

,+ gk_jU*i*il 3j«iL«j :c£' jbL^xSd g.^«; 

OJ : Jli ^ <uf ^Ja3 , JVuujV' SUtf>U- c£' kjjj-U’ 

Dharoori has been said to be the opposite of iktisaabi, and it has been 
explained (made mufassar) with that which, its acquisition is not within the 
control of the creation. It has also been said to be the opposite of istidlaali 
(deductive), and thus been explained (made mufassar) as being that which is 
acquired without contemplation or speculation into the evidences. From this 
aspect, some of them classified the knowledge that is acquired through the 
senses as being iktisaabi, i.e. acquired directly from the asbaab (causes), with 
ikhtiyaar (choice), and some of them classified it as dharoori (necessary), i.e. 
acquired without istidlaal (deduction). 

It is thus apparent that there is no contradiction in the speech of the author 
of al-Bidaajah, when he said: "' llm that is haadith (originated) is of two types:" 

jJtfj jpo *L*jl ^3 dill U jAj 


Dharoori, which is what Allaah Ta'aalaa brings into existence in the soul of 
the slave without any earning (on the part of the slave), and without the 
choice or volition of the slave either, like the knowledge of his existence and 
the changing of his conditions. 

4jUmiIj ,<t)L~fi Sj^Ua jJbj ■*-.**£ <U3 dill AjJ&u la jAj 

And iktisaabi (acquired), which is what Allaah Ta'aalaa brings into existence 
via the medium of the earning of the slave, directly through its asbaab 



(causes), and its causes are three: sound sensory faculties (i.e. sight, hearing, 
speech, smell, and touch); truthful reports and the speculation of the 
intellect (' aql). 

Ob ja JaJ\ Jjb J :0lPjj Ji*Jl Jaj j* J^sbd'j : Jli 

Ob^o!' <bjj Jup jtill ^1 <L9 ^bwxj j*iap' J^J' 


Thereafter, he stated: that which is derived from the speculation of the 
intellect is of two types: dharoori (necessary), which is attained by the first 
glance or speculation, without the need for contemplation, like the 
knowledge that a whole is greater than a part. The second type is istidlaali 
(deductive), in which a type of contemplation is required, like the knowledge 
of the existence of fire when seeing smoke. 



"And ilhaam." 


UiJ\ i£ J s.liJb 

llhaam has been explained as the casting of a meaning (or a concept, or an 
idea, or a thought, or an explanation, or even a strong feeling) into the heart 
by means of faydh (spiritual lights or blessings). 

(jpdl Jjs' P 43 yc<d' ^ 

"It is not from the causes of recognition ( asbaab al-ma'rifah ) capable of 
declaring a thing as being sound, according to the people of reality." 

j* :Jjij O' 0'S} j*e&- j^'jSpV' *jt 

US" V 43yc<d'j j*i*Jb O' ^JiP <U~d' Jjb- <bf Vj 
O' Vj jl JafL*Jb 43yuJ'j jl OLS)p<db ^ya^u!' <ufp 

<0 L~»> ^ O' 3'j' <U' jjsiiaj' Sb <bwd' jAyA^u 

aj Jji!' ijj uij 03 Aj' kilo ,^-*1' iaUl 

j~£ jp ' <ufp <tlj3 j2xj (,5® 


This was stated as a counter to an objection raised by some against the 
asbaab (causes of knowledge) being restricted to three. It would have been 



better had he (the author) said: "From the causes of knowledge of a thing." 
However, he tried to draw attention to the fact that the meaning we intend 
by ilm (knowledge) and ma'rifah (recognition) is one, not like some have 
done, in making a technical definition, which is that of restricting ilm 
(knowledge) to compounds ( murakkabaat ), or universals ( kulliyyaat ), and 
recognition of basics ( basaa’it) or particulars (Ju^iyyaai ). However, the 
specification of soundness with what has been mentioned has no purpose 
(i.e. otherwise there had would have been no purpose in saying, "the 
soundness of a thing" rather than saying, "a thing".) 

Thereafter, the apparent is that he had intended that ilhaam is not a sabab 
(cause) through which knowledge is acquired for most of the creation and 
which is valid to make binding upon another; otherwise, it would have been 
something through which knowledge is acquired. 

The statement regarding it has been has appeared in the reports, like in the 
Hadeeth: 

"My Rabb gave me ilhaam 

It has also been narrated from many of the Salaf. 


J oL-^l J Asr 3 Vlj U iijf , JijjJi 

As for the solitary report {khabr al-ivaahid) and the talqeed of a Mujthaid, then 
both of these bring about qhann (speculation), and i'tiqaad (creed) is fixed, 
clear-cut and does not accept removal. Thus, it is as though he intended by 
"knowledge" that which does not encompass them; otherwise, there would 
have been no purpose to restrict the causes of knowledge to three. 


(f^) 


"So, knowledge ( ilm) 

: Jlib ,£iUail <0 

, J\m dill OUhff <UP jS- J\ ,0lj-?Jl ,OUJl jJU-j 

1 ^ ■ y ^ .■ -.1 14)! US' ,^^jIU 1 i ^ ..-•.) 



Meaning, whatever is besides Allaah Ta'aalaa, all of the things which exist, it 
is known that they have a creator. It is said: the world of bodies, the world 
of substanes, the world of plants, the world of the animals, etc. The Sifaat of 
Allaah Ta'aalaa are excluded (from being part of the created things, because 
they are not created, and they did not come into existence, Rather, they are 
pre-existing, without a beginning or an end.) because the Sifaal are not other 
than the Dhaat of Allaah Ta'aalaa, but at the same time, they are not the 
Dhaat itself either. 


(<bl \jp?\ 


" - With all of its parts -" 


l$Tp laj lg-9 Uj JA 


From the heavens and what is in them and the earth and what is upon it. 

"Came into existence." 


^1 Ijjsi C*dlS" <01 j i£\ 

^auj ,£jJb lailj^j lailj^j OljU^Jl 

,^1*2 dill la Jjiil Ijiihl ,Ja3 3 jj*£ Igj! 

<uip ^»0*Jl ,j«*jl ^Jl 


Meaning, brought out from the state of non-existence into the state of 
existence. Meaning, they had not existed, and then they were brought into 
existence. This is contrary to the view of the philosophers, because they held 
the view of "qidam as-samaawaaf (the eternity of the heavens), with its 
maivaadd (essences; natures), its forms and its shapes, and also the eternity 
(qidam) of the elements, widi their maivaadd (essences) and their forms; 
however, only a type, i.e. they were never widiout a form. Yes, the term 
" hudooth" (coming into existence) has been applied to whatever is besides 
Allaah Ta'aalaa, but in the meaning of "needing something else," not in the 
meaning of being preceded by non-existence. 





Thereafter, he (the author) points out an evidence of the hudooth of the 
world, by saying: 


G» 'it) 


"Because it 




Meaning, the world. 


dLpf) 


"Consists of individuals and substances." 


Oji jj-aao jaj uiS Jl jj-L Jjyb 4-3 dSf ,^bo' alst 

JJVAll 


Because, if something exists by itself, then it is an individual; otherwise, it is 
a substance. Both of them came into existence, as we will explain. The 
author aAp <&' i**-j did not discuss it because a discussion regarding it would 

be very prolonged and would not be appropriate for this summary. How can 
it, when it is restricted to the masaa'il alone, and not the evidences. 


(I® OU-Sfli) 


"So, the individuals are-" 




Meaning, they are capable of. 


( 4 JIJU ^»L3 d) 


" - those which exist by themselves." 




{ 53 } 



With the evidence that they have been made from the categories of the 
world. 

) ,jp -T s Oj^u £>'\j O' X& <uL3 

(_£' ^AS-ypy jA (^OJ' jAj^d' 019 

JlibjV' UsAJj ^ oiyrj jA 4~J>j ^3 iiyrj O' jA ^9 

,y-T J-?J' ^gS SSyy <L*jiS ^ osyrj OS? ,J~?*J' ^3 ,<UP 

«uLi J^*-« 4jh*~**>S :4J'*L s^gOJ' ^Li 4jLo*>liJ' »UPj ,<lp JJLa 'A^Jj 

JUS' ij-sx^a OlS" ^hl'j b*5 JjS?' U~?fJ ,4 j A^pUsap-I : j£»T s-^Sj 

,JUj 4&' £j\Jup ^ US' ,*i ^>' 

The meaning of " qiyaam bi-dhaatihF (existing by itself), according to the 
Mutakallimeen (specialists in ' Ilm-ul-Yuilaam ), is that it is bound by itself, its 
tahajyu^ (being bounded) not being subsequent to the tahayyuy of something 
else, unlike the substance, because the tahayyuy of substances ( a'raadh ) 
follows the tahayyuy of the jaivhar (atom, or smallest particle) which is its 
subject, i.e. its place which keeps up the substances. 

And, the meaning of the substances existing in the subject is that its 
existence in itself is its existence in the subject, and for this reason, it cannot 
move away from it, unlike the existence of a body inside a boundary, 
because its existence in itself is one matter and its existence in a boundary is 
another, and therefore it can move away from it. 

According to the philosophers, the meaning of a tiling existing by itself is 
that it is independant of a mahall (place) to upkeep it. The meaning of it 
existing by something else is that it is specified by it, in such a way that the 
first becomes the quality and the second becomes the tiling which has been 
qualified, regardless of whether it is within a boundary, as in the case of the 
mass of the body, or without being within a boundary, as in the case with 
the Stfaat of Allaah Ta'aalaa and the absolutes. 


Oi) 


’’And it-” 


<d la J 


Meaning, that which exists by itself, from the created tilings. 



W) 


"Is either a compound." 


Ujup lapUflfl j-® 


Made up of two or more parts, according to us. 




"Which is the body (jism)." 

,dj^' dy?-' %>y\j jj> ja*A\ *LPj 

U^-Ij Llafli tpljj lijs ^^wJj bljj ^gfp s.\j?r\ 4JUj jj> ^yaaJl JjS-j 

(^xd' O' J^S £\jj JA Jj ,sU( la ^iia *oj 01 Ji3 Ob 

y* <U3 JjS 4jljl) Jail c£*fJl 


According to some, there has to be at least three parts ( aj^aa) for the three 
dimensions to be realised, which are: length, width and depdi. 

According to some, there has to be at least eight parts for the dimensions to 
be realised along with the angles. This is not simply a semantical difference 
going back to technicalities, so that it could have been said that each one is 
free to use whatever technical term he wishes to; rather, it is a difference of 
opinion regarding the issue of the meaning for which the word "jism" (body) 
has been used, is it sufficient to be compounded or made up of two parts or 
not? 

01 j"° j*-***^' 4jl J&-\j s :jp? <ulp Jjj lil Jlflj Ail) OjljSn 

jaj <L9j ^ Ojjl sj^dl Oibj id Jii i-SlS" 

c£' ,j'*l&dl j*iaPj 4^bwi!l j-« J*9' 

aJup ^—o] yt ^9 llj ,j»-lallj 

The First Ones argued that it is siad to one of two bodies, if the one is one 
part more than the other, that it is " ajsam" (bulkier, or has more body) than 
the other. So, if simply being made up (of parts) was not sufficient in 
jismiyyah (being a body), then one body would not have been "bulkier" or 
"having more body" due to having an additional juj (part). 



There is some consideration to be given to this, because the word-form 
"af at ' from the word ' jasaamah ", means " dhakhaamah" (thickness; bulkiness: 
voluminous) and greatness of amount. It is said, "jasumash-shay" , i.e. "a tiling 
became big/bulky", so it is ' 'jaseem ", or "jusaam" (with a dhammah). This 
discussion pertains to jism as an ism rather than as a sifah. 

(jAj^dlS" jj* jl) 

"Or not a compound, like a jawhar (atom, or smallest particle)." 


UUaj *>U9 J-ij 

Meaning, the individual or matter which does not accept division, not 
actuality, nor in imagination, nor by surmise. 


(fy?cu f.y rdl jAj) 


"And it is the juz' (part) which cannot be divided any further." 


^9 C-Syj U 019 ,£pJ' jAj JJL jjj 

JjiLdlj J^S j-® Jj , S-j* rd' 

UJI *lpj 

Jj^l' Jr® ja 


He did not say, "it is the jawhar. in order to avoid coming across a 
restriction, because that which is not compounded (made up of parts) 
cannot be restricted, logically, in a jawhar , meaning, "the indivisible part" (*z/- 
jusj alladhee laayatajayya). Rather, it is necessary to abolish hayooli (primordial 
matter) and soorah (form), intellects and absolute souls (an-nufoos al- 
mujarradah), in order to achieve that. 

According to the philosophers, an individual atom does not exist ( aljawhar 
al-fard ), i.e. the jawhar which cannot be further divided. 

They (the philosophers) also claim that the jism (body) is made up of hayooli 
(primordial matter) and soorah (form). 



<U)Uj ,,J AdLib- i/ jl Ail V c£*d' sj^d' C.>IjI aJ^' 

^£> AdLib- fljS" Jtii ,J*i)b Ja^ lg«3 Ol£ jd'j 5 ^ Aa^ila ^1 i! ,j*^dLa jS> s-j^u 

a 2^ - 

- 

The strongest of evidences for the affirmation of "the indivisible part" (al- 
jualladhee laayyatajayy^a ) is the fact that, were a real ball to be placed on a 
real stretch of land, it would make contact (i.e. the ball and the land) at one 
point which is undivisible {ghajr munqasim), because were they to connect at 
two parts (Jut^ajn ), there would have been a line, so it would not have been a 
real ball nor a real stretch of land. 


:ol^rj ^LLd' Ajs- 


The most famous proof (for the existence of the indivisible part) according 
to the Mashaayikh is two facets: 

^ oV ,J~rd' j-« j*~p\ A!:yxJ' jSj ajI^s U~JLa js- Ji' OlT as' :JjSM 
^ U>! oilij ,l$d3j t'jjrSl' ij&> UJJ jJad'j ,s-'j;rSM j~£ U-g-w 


The first is that, if every substance were capable of being infinitely divided 
(further and further, having no end), then a mustard seed would not have 
been smaller than a mountain, since each would have been - according to 
that logic - made up of infinite parts. Being bigger or smaller only takes 
place when there is more parts or less parts ( ajyaa), and that cannot take 
place except if there is an end to the amount of times it can be divided. 

O' ^Js- jili dflls J-3 LJ VJj ,aj'JL! O' ^bll 

OJ A-3 LpjU <^L!' s-jp; d' OSl l£*d' Pj^d' A^O 

J^J'j )t5 P*uJ' c-0 («-i OJj Uii aJLp dJ' SjJii A3' j&\ 

The second is that, the coming together of the parts (ajyaa) of the body is 
not by itself; otherwise, it (the body) would not have been able to separate 
(into parts). Allaah Ta'aalaa is All-Powerful over creating within it ifiiraaq 
(separation), causing it to divide and divide until it reaches al-juy alladhee laa 
yatajayya (the indivisible part). The yjuy (part) which we are arguing about (is 
this part): if it is possible to be separated further, then Allaah Ta'aalaa has 
the power to bring it about, because Allaah Ta'aalaa is free from any kind of 



weakness or being incapable. If this part is not capable of separating further, 
then the claim (of it being the indivisible part) has been established. 

However, all (of these proofs) are weak. 

^ ,3JajjJl OjO ^ JiAj U>j] <b*>\3 , JjV' l®' 

^ X£- ^ JjJb- ^ 


As for the first, then it is weak because it only points out to the affirmation 
of the spot, but that does not necessitate the affirmation of the ju (part), 
because its inhabiting a place is not inhabiting sarayaan (circulation), and thus 
it does not necessitate from the absence of its divisibility die non-divisibility 
of the place ( mahall ). 

jS- Igjlj , JjujJb JA oilb<« Ob tiji bill 0^3 lafj 

loJjj ,hUtf' <L3 ,<L®b£>« jS- Jjl3 <bl lOjljij Jj ,<LftU£® 

Jl jIjUUJi jL^pu j ualij 

As for the second and third (proofs), then they are weak because the 
philosophers do not say that the jism (body) is made up of parts ( ajyaa) in 
actuality and that these parts have no end; rather, they say that the parts are 
capable of endless division and that there is no ijtimaa (gathering) of parts at 
all, and that largeness or smallness is only according to the value present (in 
the body). They also say that iftiraaq (separation) is possible endlessly, and 
thus there is no "indivisible part". 

4JLmw«J! sJjs ^3 <bl! ^»L®*il Jb® ( j>® e^s>%3 ^b3 bbsjl <l!d L®(j 

oiijsil 


As for the evidences of negation, then they too are not free from weakness, 
and for this reason, Imaam ar-Raazi a_U- <dt inclined towards taivaqquf 
(reserving judgement) in this issue. 

lJL$J Jjs :JJ 013 


If it is asked: is there any benefit in this argument? 





Jia olUk j* jfi abu iyjjl oUt ^9 01 SjU aJ ,j*j 0 :Ui 

UiA^Jt Jj«^t j» j«iSj ,iU^-*i' jJU- ,j»JuJl ^1 ^.ajU' ,3 jj«a!'j ^ja^t oUl 
IgUp ^lUV'j ijy*- i' £Uw'j OljU~Jt ISy- ^tji IgJp 


We say: Yes, it has a benefit, and that is: in the affirmation of a singular 
atom there is salvation from many of the darknesses of the philosophers, 
like their affirmation of hayooli and soorah (form) which lead to their belief 
in qidam al-'aalam (die world being pre-eternal), and the belief in there 
being no resurrection of the bodies, and many of the principles of geometry, 
upon which is based the constancy of the movement of the heavens and the 
earth, (and their belief) in their being no rending of them nor being joined 
together again. 


(dJlij la Jfi 


"'Ardh (substance) does not exist by itself." 

V Oj*uJb C-fUt j^Ua^-t <0 jt ^9 <d bub Ob ,0jJb Jj 

Je\jfi*£\ jA UOJ UUi 019 1® ^fi J^tUl 0j»b V <bt 


Rather, with other than it, such as by it being a follower of it in tahayyuz 
(boundary) or specified with it like the specification of the qualifier with the 
qualified thing as has preceded, not in the meaning that it is not possible for 
it to connected to it without a mahall (place) as has been imagined (by 
some), because that is only the case in some a'raadh (substances). 

“It originates in the bodies and the substances.” 

,Jfi j*!' 0U jA Jj JJj )lS !1*j 4UI ObL^ jfi 1jljS?-l ^»Uj j* jA JJ 

^tjJtj ,Uaj' SyUaJlj jSj-ia^dtj ,3j^?dt :JJj ,jp Uitj alj~Jl :JJ ,l^!j^tj O'^Sk^ 

q^-S^aJb 

It has been mentioned that this was added to complete the definition and to 
avoid including the Sifaat of Allaah Ta'aalaa. Others said that it was to 
clarify the ruling of substance, like colours and their bases (i.e. primary 
colours), which is said to be black and white. Others say that red, green and 



yellow are included among these, and that all other colours come about 
through mixing these (primary colours) together. 


(O'jrt'j) 


“And the states of coming into existence.” 




Which is ijtimaa (coming together) and iftiraaq (separating), and movement 
and stillness. 




“And tastes.” 

<b-jhd'j A£\j?x}\j l£p(jj'j 

tw~ ,4jsUd'j 

There are nine types of tastes, and they are: bitterness, pungency, saltiness, 
astringency, sourness, puckeriness, sweetness, greasiness and insipidity. 

From the combination of these, innumerable kinds of tastes are made. 



“And smells.” 

Jfi O'jS^V' '*lP la O' slw' l$! C~>jj l$P(jj'j 

Olob- J^J' JjiLb OLpSI'j OLp' O' jyLi 'il3 

There are many types and they do not have specific names. 

What is apparent is that besides the states coming into existence, the rest do 
not occur except when ajsaam (bodies). When it is thus confrmed that the 
world is made up of individuals and substances, and the individuals {a'yaan) 
are bodies and atoms (Jaimahir ), we say: all of it came into existence. 



Jjw Am Am aS'jPt} IS" ,4JjiLiw<Jb l^jtb2~3 t Jp\ ^pSH Id 

^Uj ^JiOl Old ,Oiii ilJljpt ^ US" Objt jAj jJJoJb lgOa*Jj ,j£LJl 
j£ jiUaJl il Jjjjit; 4Jl flits-d ^>jJ Vjj ,jAlla3 4JliJ L^-lj dlS* 01 

£bsd ,j*jJ 13 0^*wJlj ,3jjjOaJl» Oj^j O.wai.il; 

4 ^lail 4 Aa !1 l j£* (JjijtoJ! olbxJ 


As for the a 'raadh, then some of them are known through observation, like 
movement after stillness, and light after darkness, and blackness after 
whiteness. Some of them are known through evidence, such as the 
occurence {tarayaan) of non-existence like in the opposites of those ones, 
because qidam (being pre-eternal) negates non-existence, because something 
that is qadeem (pre-eternal), if it is necessary by its own self then it is 
apparent; however, it would have to be ascribed (to eternity) by way of 
affirmation, because that which comes from a thing through intention and 
choice is necessarily originated, and something that is attributed to a pre¬ 
eternal cause ( moojib ) is pre-eternal as well because it is impossible for a 
ma'lool (effect) to lag behind the complete 'Mat (cause). 


OlOb- ^ vOolj^xJl jl?xj la ,0lO(pdl jlsxJ V l^j*^ 0LP*i' Ulj 


As for the a'yaan , (then they are originated as well) because they are not free 
from hawaadith (tilings which came into existence), and every such thing 
which is not free from hawaadith is itself haadith (originated). 

jlsxk ^»JlP Id UAj V IgiSld Id 

kiJUi ^3 yd\ l3j~~wa 0l£" Old ,J«?- ^3 Oj^wJl jf 

yd\ yp- ^3 Jj dUi ^3 j>~\ Oj^j \ij~~wa ^j Olj 4~m Jl 

L5® <0=^ LS® dUjS' OjSLJIj ,^Jl£a ^ j-jT ^ OUjT AS)pJl J*^lj3 ^ llftj 

Ol^a 

As for the first premise (that they are not free from originated tilings), then 
it is because they are not free from movement and stillness, and both 
movement and stillness are things which come into existence. As for them 
not being free from both of them (movement or stillness), then it is because 
the body or atom is not free from being still (motionless) widiout a 
boundary. If it is preceded by another kawn (something which came into 
existence) in that same boundary, then it is saakin (still; motionless), and if it 
is not preceded by a kawn widiin that boundary, but radier in a different 



boundary, then it is mutaharrik (moving), and this is the meaning of their 
statement that, "Movement is two kaivn's at two times in two places, and 
stillness is two kaivn's in two times in one place." 

of Jb US' O' : J-3 013 

US ,LSU 0 j£j V US': 

If it is said: it is possible that it had not bee preceded by another kawn 
(some state which came into being) at all, as for example at the time of 
origination, for then it was neither moving nor still, then to this we reply: 

Ifel COJbtf ^ ^*>^1' O' L? U j* <U3 U! 

,5Jb jS- j* U£S*A3 U'j ,0laj*i'j jUaP*i' IgU^ O'jS'V' 

j-jJb <L3 j«~*U' Jb- ^1 Jb- j* JUb' Ul 5S^xJ' <Lab 0*ij 
JS' dSf , J'jjl' jibr ^S OjSL. JS} ^ ^ 

U O' C-3^P UJj ,3jjj«iaJb <iS(pU! JjlS ^3 


This prevention does not harm us due to the fact that it admits the claim 
that the speech has been made regarding ajsaam (bodies) in which there are a 
number of kaivn's (states which came into existence) and over which passed 
many eras and times. As for their coming into existence, then it is because 
they are from the a ' raadh , and those are not everlasting, and also because the 
very nature or quiddity of motion is such that in it there is a movement 
from one condition ( haal) to another, which necessitates precedence by 
something else, and eternity negates this. It is also because every movement 
or motion comes to an end and is not permanent, and every stillness or 
motionlessness is capable of ending, because every jism (body) is capable of 
movement with necessity, and you know that whatever is capable of having 
not existed, it is impossible for that thing to be pre-eternal (having always 
existed, without a beginning). 

^ Uobd' Ojq JjSf' ^3 CU Uo(pd' jbU l« dS\S ,4Jb)' UUUl' U'j 

Jbta jAj ,<Uia Jhb , JjSM 


:U>bq' Ulftj 

As for the second premise (that whatever is not free from things which 
came into existence itself came into existence), then, it is because that which 



is not free from hawaadith (originated matters), were eternity to be affirmed 
for it, it would necessitate eternity for an originated matter. The necessitator 
and that which is necessitated are both baatil (false), and it is impossible. 

Here are some researches (regarding the objections concerning substances): 

ijarj ^9 OLpSM jL a^j\ JJi V <U' :JjV' 

J j£j ^xJl Vj ,4J'h 


The first objection is that there is no evidence to restrict a'yaan to simply 
atoms and bodies, and that such a belief restricts the possibility of the 
existence of something which subsists by itself and which is free from 
boundaries completely, like the intellects, and the absolute souls which the 
philosophers speak about. 


OLpSH jAj ,OUSC<mJ' ja JJjJb C~J l« O' :<UP 

OVjlad' ^ j*) Is ^Js- jS- ijarj 0*i 


The response to this is as follows: the claim is the originated of that tiling, 
the existence of which is affirmed with evidence from the possible things, 
and that is: the a'yaan and a'raadh which have boundaries, because the 
evidences for the existence of the absolute souls is not complete, as has 
been explained in detail in the lengthier books. 

Vj aJjsUOoJb V Is Ig^s il ^P JiAj V Is O' 

o'hiAis^'j j* objU^Jb ioJlil' jp\ ,ai'X£' Opj 


The second objection is: that which has been mentioned does not prove the 
origination or coming into existence of all of the a 'raadh, because among 
them are those which, their coming into existence is not perceived through 
observation, nor the coming into existence of their opposites, like the 
a'raadh which subsist in the heavens, such as shapes, extensions and lights. 

IgJ' OLpV' ,j£ytib J^s 'JLa O' 

l* VJ {jis V 

The response to this is: this does not break the objective, because the 
coming into existence of the a'yaan necessarily demands that the a'raadh 
came into existence as well, since they cannot subsist except through them. 



Syrj l$-3 *3*3 j"° AM Alb- j& SjOP’ j*~S JjSf' O' :dJli)' 

<UAU^a yS’ OjiAia 4paj' ^3 j'j^P*)' ^jp j' ,<LJj*i' ^*>AP tf" ®jW^ 3 ■* J“j , 1-&0 dO(j^*J' 

^S >l£^""' 3S^?- l£L3j Vj ASi^- Or 9 ^ :4jibxJ' OlS^xl' AJj' ^ywj )L5 ^Uj' <_.Jl^- ^3 
tiOjj ,^jJLA{ A^pxJ' OLjj^- 4j' 0 j*1~j j*J6j ,<u»*i*>\pJl <_JsTa jA lijsj ,<o'.b 

AJLUtd' A^pxJ' ^ 

The tliird objection is that a%al (eternity) does not refer to a specific state 
such that the existence of a body jism) in it would necessitate the existence 
of hawaadith (originated matters) within it; rather, it refers to the absence of a 
beginning, or the continuation of existence in times which are considered 
never-ending in the past. The meaning of the a^aliyyah (pre-eternity) of 
movement is that there is no movement except that before it there had been 
another movement, and so on and so forth, without a beginning. This is the 
view of the philosophers, and they admit that there is nothing from the 
particulars of motion that are eternal, but the discussion is regarding (what 
they term) "the unrestricted motion". 


Ji" jjAkd' j ^ 0 A * 3*3 

oLiy?d' £j^- 


The answer is that, mutlaq (unrestricted) does not exist except within the 
particular, so it is inconceivable for mutlaq to be eternal whilst all of the 
particulars (jutjiyyaai ) were originated. 


yA ^b\J' jrdg.-J' jA ^ JS* OlS" <U' 

J' yA jAllsJ' ■ ■■ " ^UmJ' 


<U3 Jjjyj aLcOj ^dJ' lyil' jJ& »LP J~?J' O' 

^prj> ^La»l Sjjj-d y* <d O' ,d>.A^wa j*JuJ' O' C-0 tiJj 

\jj&u> <d O' c~j j s* Or® lAA 


The fourth objection is that if every jism (body) is witliin a boundary, that 
would necessitate the non-limitation of bodies, because the boundary is the 
inner surface of a container which touches the outer surface of that which is 
contained. 



The answer is that boundary, according to the Mutakallimeen (experts in 
' Ilm-ul-Kjalaam ) is the imaginary space ( al-faraagh al-mutawahham) which is 
occupied by the body and in which its dimensions spread out. 

Once it has been affirmed that the world is originated, then, it is known that 
every originated thing has a creator, one who brought it into existence, by 
necessity of the impossibility of preference being given to one of the two 
sides of possibility without someone to do tarjeeh (give preference), and from 
this it is affirmed that it has an originator. 


"The Originator of the world is Allaah Ta'aalaa." 

0l£" jl il ^1 ^1»xj Vj Ajli Oj^j OlAil i^\ 

j*—01 ,aJ <LU^- jJOr 

OUSCoJl Oj JlflJ U 'ijS , aJ uip la 

Igl Ua~a aL«^- ja 01^1 U^a-a OlS" il ,lOj^J 01 *l(*i 


Meaning, that Being Who is necessarily existent; He Whose existence is by 
His Being, and He has absolutely no need for anything at all. Had His 
existence been only "possible" then He would have been part of the world 
('aalam ) and would not have been suitable to be the Originator of the world 
and the One Who began it, along with the fact that 'aalam (world) is a noun 
used to refer to all that which is capable of being a sign {'alam) of the 
existence of the One Who began it. 

What is near to this is the statement that, the One Who began all of the 
possible things, it is necessary that His Existence be necessary ( ivaajib ), 
because had it simply been "possible" ( mumkin ), then He would have been 
part of the "possible things" and so would not have been the One Who 
began it. 


Jj Jliajt jli^l jS- jpa J~E lijs 01 

AjI^j OL^fefeil aImT^i C.,J y Aji jJ&j O^Usj aE" 1 >A^-f OjLil jJS 

A^jjJ <Up 0j£" AJbx^»>*i ,lg*jaju O' V ,a!p 

0j^3 ,Ig^P Jj ,a!UJj 



It is imagined that this is evidence for the existence of the Creator without 
the need for nullifying the endless chain ( at-tasalsul ), but it is not as such. 
Rather, it is pointing out to one of the evidences of the invalidity of tasalsul 
(the endless chain), and (this proof) is that if a chain of possibilities were to 
be arranged infinitely, it would require an ' ill at (cause), and the ' Mat cannot 
be the thing itself nor part of it due to the impossibility of a tiring being the 
'Mat for itself and its own causes (' ilal ). Rather, it has to be outside of it, so 
it has to be ivaajib (necessary), so the chain is broken. 


U-«j SAgJ' jS> Jpjij jAj OUSjj 

jfi JjV' 0*i JjJaJ iilgJl jS- <lL3 

j* JT djb OlT 013 ,*\yr ,^ldb J* dj^' *'jb 

la Ais jd Ojj ,Jb>ua jaj Ull OlT 

Jjj) IgjSf Aia ^jLj Ltfj J* s-^ <bljb 0 ^-jj 

Ijsluia flUxa jJj&j ^gj'aluujl ,flluta jAJb V] 


Of the well-known proofs is that of the evidence of tatbeeq (tallying), and 
that consists of us assuming from the last ma 'lool (effect) an inifite series (of 
effects), and another series, for example, just one short of this last effect to 
infinity. Then, we apply the two series by putting the first of the first series 
face-to-face (or corresponding with) the first of the second series, and the 
second with the second, etc. 

Thus, if there is face-to-face widi every one from the first series one from 
the second, then the deficient is like that which has extra, and that is 
impossible. If it is not as such, then there is found in the first what is not 
found - corresponding to it - anything from the second, so the second 
(series) breaks and ends, and that necessitates the ending of the first (series) 
because it is not more than the second except by a finite amount, and that 
which exceeds the finite by a finite amount is necessarily finite. 

£)Jaiijb ^]gs -.I. jA l® Oji U-3 0 _j^j bd] Jfcdadl lijfcj 

,<bl£j ^Sl UjsI^-I ,0lT«^- JjJaj Ob ,i>bdl ijj 

AJliil j£\ Ol9 jAJljjAJlaj ^Jbb <Ull OlajLuJ ,<bl$i V 

OljjAiuJ'j Olajhcdlj ,U^JfebJ 

Jl^wa <blj C«?xJ 4J <bl£j la O' jjS^T I&ji 


This tatbeeq (tallying) can only be in that which enters under existence, not 
that which is simply imaginative, because that cuts off with the cutting off of 



imagination, so it does not repel the contradiction by the arragement of 
numbers,, such as by applying the two series, one of them from one to 
infinity and the secone from two to infinity, nor by things pertaining to the 
Knowledge of Allaah Ta'aalaa or tilings pertaining to the Qudrat (Power) of 
Allaah Ta'aalaa, because the first is more than the second despite the fact 
that both are infinite, and that is because the meaning of infinity of 
numbers, and (the infinity of) things pertaining to the Knowledge of Allaah 
Ta'aalaa and (the infinity of) things pertaining to the Power of Allaah 
Ta'aalaa, means that they do not end in one definite limit beyond which no 
other limit can be conceived. This does not mean that whatever is infinite 
enter under existence, because that is impossible. 


(Jb-ljll) 


M The One.” 


Oli ^S> Vj i O' ^9 j*JUll til 

Jl A) dj a A) djl jUiwoJl *JL>dl 01A.J 


tiJL-jij dill ’ll d^JT U4I3 PIS' jj 


Meaning, the Creator of the world is One, so it is not possible for the 
understanding of "The Necessarily Existent" to apply to anyone except One 
Being, and the well-known evidence for that among the Mutakallimeen is 
the evidence of tamaanu (mutual hindrance), which is pointed out by the 
Aayah: 

{"Had there been in them gods besides Allaah, they (the heavens and the earth) would 
have been corrupted L"} 

0*i ,djj^~a <djj dS(p- Ua^-I Jjjj Ob ,£iUi U-g~j OL^ll j^al jl <bl 
jj, jjiij^i iUaj y lii jio obijV' ias} ^9 ys 

fljlel jAj Uj6iA^-l OlXidl £o^Lj 9 O'j^Sf' 01 Ul ,jjilj^Jl 

dJLO ^0 <U 3 tij Ol^a^lj OdJ^xll 


The explanation of this is that had it been possible for there to have been 
two Ilaahs, then it would have been possible for there to be mutual 
hindrance ( tamaanu ) between them, such as by one of them wanting Zaid to 
move and the other wanting Zaid to remain still, because of those things are 



possible in themselves, as is the connection of the will with each of those 
two (actions), because there is no mutual opposition between the two wills 
but rather, between the two things that are willed. Thus, either both matters 
are achieved, in which case two opposites unite (which is impossible), or 
both are not achieved, which would necessitate the powerlessness of one of 
them, and (powerlessness) is an indication of being originated and of 
possibility, because in it is the defect of being in need. 

OJ JUL la J. jV ai.T lijSj jJbwl! ^jAs—woJl 
la USji Ujj ^ jXi OJj jJij 01 Uajl?4 



Ice Jjj £^loJ dl jl ,JbxO' 


Plurality necessitates the possibility of tamaanu (mutual hindrance), which 
necessitates the impossible, so it is impossible. "This is an explanation of 
what has been said, that if one of them is unable to oppose the other, then 
that necessitates powerlessness, and if he is able to oppose the other, then 
that necessitates the powerlessness of the other one. From what we have 
said refutes the claim that it is possible for them to agree to not hinder one 
another, or that mutual hindrance and opposition is not possible, because 
both of that necessitate the impossible, or that it is not possible for the two 
wills to come together like one of them willing Zaid to move and the other 
willing him to stand still, at one and the same time. 

tiJllOJ dill *ll 44ST jl 


“kjtir SiUJl Old jOljUa^Jl ja la ^Js- iol£ Ulj Xs -Lil 

aJjJL) <lJ] jOi' la sjjv Jjs- 

Juki, J* p£ok>. ^3 


Know that the Aayah: 

{"Had there been in them (the heavens and the earth) gods other than Allaah, they (the 
heavens and earth) would have been corrupted..."} 

It is satisfactory as evidence. The necessary consequence is customary 
according to what conforms to rhetorical syllogisms ( khitaabiyyaat ), because 



it is usual that when there are multiple rulers, then tamaanu (mutual 
hindering of one another) takes place as well as taghaalub (overpowering one 
another). This is pointed out in the Aayah: 

{"Some of them would, have overcome others..."} 

, JjsUOoJl lijfc jP JjuiJb <0 .Ajj! 013 

Jj ^ JJi Ol£aJ JUjf Olj ,aJU6UwJl ^UsJl iJLa jljjnJ 

'i US(^a 0_jS(-3 \Xs> -fjjj OljlwJl ''Jaj j 


Otherwise, if actual corruption fasaad) is meant, i.e. the universe leaving the 
present system and state of affairs which is observed, then the mere 
existence of plural (Ilaahs) does not necessitate that due to the possibility of 
them agreeing upon keeping in place die current system and order which is 
observed. If what is meant is the possibility of corruption fasaad), then there 
is no evidence for its denial; rather, the nusoos (clear texts) bear testimony to 
the folding up of the heavens and the raising of the present order and 
system, so definitely it is possible. 

Jp£ f ,Ugjj£j ^*.AP JliL) 

: Jjij U*i (»-l 3 Ujs ^-1 j£j ^13 , Jl* 3 *il ^ ^iUJ 

.AjjI 01 2jj <uf ,£jiA<d' sUkjl jAj ^JS- Vj 

Ol^s^lb iAjjI 0 J jJjulb Oj^ti' 

It is not to be said that mulaagamah (the necessary consequence) is absolute, 
and the meaning of their (heavens and earth) becoming corrupted is the 
absence of their existing, meaning that if it were to be assumed that there 
are two creators, then it would have been possible for there to have been 
tamaanu between them in matters of actions, so one of them would not 
have been the creator, and then no creation would have been created. 
Because we say: "The possibility of tamaanu does not necessitate except the 
absence of plurality of creators, and that does not necessitate the negation of 
what was created, though it does come to mean the prevention of 
mulaagamah (the necessary consequence) if actual non-existence is meant, 
and the prevention of the negation of the necessitator if what is meant is 
possibility. 


Vj Xfo *>f3 , sl&j' OUyll Jb fl&jl 01 jJ 2uJS : JJi 013 

iJbdl sLbl OUjJl J sUbl 01 J* Jj^jT 



If it is said: what is necessitated by the word "low" (used in the Aayah) is the 
negation of the second (statement) in the past tense on account of the 
negation of the first, so it does not bring about except evidence that the 
negation of corruption in the past tense is on account of die negation of 
plurality (of gods). 

slisib .A3 ^^1 ,4*lil :Ld3 

l Jus j* ajV'j ,jJUJ j*?' dl^J Ujjuj j«Ju3t OlT jl :Ulji Jb US" ,OUj jns*’ jd* 

Ja^Jl ^iLs j^VIj ^JUxu»«V' *A?-I J Lai Vi Jax>. <LsJij x 3j 


We say: Yes, according to the law of the language. However, it can also be 
used to indicate the negation of the ja^aa (result) in the case of the negation 
of the shart (condition), without pointing out to a particular tense (i.e. past, 
present or future), like in our statement: "If the world was qadeem (eternal), 
then it would have been unchanging." 

The Aayah is from this kind. One of the uses may resemble the other in the 
minds of some people, and thus confusion arises. 


"The Eternal." 



0IS" il <^l Uj.A 3 Vj il jlaljtil pie- Uj ljjs 

O' ^3 £3j dl^j ^*.A*)Ij l3j~^wo 

^ L>j]j jAicj jxJail! 

V <Ul3 <_3*>L? ; u , Cj\Sup A3JLol <+£■ I O' ,+gQa m 013 

kojOiil' OljOil 2>X*j lotij OULaJl iAxj ,J> Albx^il , L^~U- 


This is a clear statement of what is known by necessity, because that which 
is necessarily existent can not be except qadeem (eternal), i.e. not having a 
beginning for its existence, because if it were to have been originated, 
preceded by non-existence, then its coming into existence from something 
else would have been necessary. This resulted in some of them saying that 
waajib (necessarily existent) and qadeem (eternal) are synonymous. However, 
due to the difference in the meanings, that is not accurate. 

The discussion regarding their being equal (in meaning) is proportionate to 
sidq (truthfulness), because some of them held the view that qadeem is more 
'aam (general) due to its truthfulness concerning the attributes of the 



necessarily existent, contrary to the necessarily existent, because it is true of 
the attributes. 

It is not impossible for there to be a plurality of eternal attributes, but it is 
impossible for there to be a plurality of eternal beings or essences ( dhawaat , 
pi. of " dhaaf ). 


Ob ,d*J jaj dill <W^-j jdjOaJ' jdkJl ^la^lS* jjj^buJl Jom 

<bb ,djl«U <_^-lj ^£d jA la 01 ^glp (jl.li«»>l .ddj ,dJbL^j ^Jbb dill jA dJlOJ dj^yjll 

Oj^O ^il ^gd ^lapx-d ^gj ^>k*Jl jjl^- OlSd dJlOJ L?-lj j*J ^1 

t^gO db?ub Jjhcj la Vj 0^Jl?uJb ^gUb dl ,bjl?wa 


In the speech of the Muta'akh-khireen (latter ones) like Imaam Hameed-ud- 
Deen adh-Dhareer dJp dill i**-j and those who followed him, there is a clear 

mention that the One Who is Necessarily Existent by His Dhaat (Being; 
Essence) is Allaah Ta'aalaa and His Sifaat (Attributes). They deduced from 
the fact that everything which is qadeem is necessarily existent by its 
being/essence, that if one is not necessarily existent by his being/essence, 
then there is the possibility of non-existence in himself, and thus he would 
have needed - for his existence - a mukhassis (specifier), and then he would 
have been originated, because we do not mean by "originated" except that 
which, its existence is connected to the creating of something else. 

^kJ| ^*li ,^gUw slflJlj ,dJjb CJL<i IgJ'JJ ‘L^-lj C-HS" jl ObEall Ob IjO^Pl 
<blp ^gj lijSj “teUfl .il OJLid jA jUL) <Ldb d Sup Ob )L gauJb 

Ob ^g5Uj Obbfill 0lSv»b Jjillj ,JL?-jsJll <-3 Lo dJ'JJ <_^-(jll d»lxu Jjill Old ,djj*wdl 
V lijsj ,^k*Jb iOj^wJl Olaylb Igjl 'j-oPj Old , Oddb- 

y* «uLo*>bjjl dJl <_j*d Uj Jjd ^d ,<_^-ljll Old ^gil ^gdduj ^gJlOJl OdjOxll ^gdbj 

li^J ^gJluoj jkpljill y* <ud j j^gllajJlj ^gJ'kll ^gil OdjOxllj ^biOl ya J S' ^L*ibl 

fldbj 

Thereafter, they objected that, the Attributes, if they are necessarily existent 
in their essence, then they would be baaqiyah (continuous), and baqaa' 
(continuance) is an idea, so it would necessitate the subsisting of an idea 
within another idea. They answered by saying that every attribute is baaqiyah 
(continuous) with a continuance {baqaa 1 ) which is that very attribute itself, 
and this speech is of the utmost degree of difficulty, because the assertion 



that the Necessarily Existent in His Being/Essence is a plurality is negatory 
of Tawheed, and the assertion that the Attributes are possible (i.e. not 
necessarily existent) contradicts their declaration that every possible thing is 
originated. If they claim that the Attributes are eternal in time, meaning that 
they are not preceded by non-existence, and that this does not contradict 
their essential origin ( al-hudooth adh-dhaati ), meaning that they are in need of 
the Necessarily Existent Being/Essence ( Dhaat ), then this is what the 
philosophers had said, for they had divided qidam (eternity) and hudooth 
(origination) into "dhaatF (essential) and qatnaani (temporal). In this position 
there is a rejection of many principles (of 'Aqeedah), and more verification 
concerning it will be mentioned later on. 

jibOl 

"The Living, the All-Powerful, the All-Knowing, the All-Hearing, the 
All-Seeing, the One Who Wills ( Ash-Shaa 1 ’iyy ), the One Who 
Intends." 


Is ^s lijs OAxo Ob iojl?- JiUJ' igjb j 

O' 1 ' OJJ6 OjAj V , JfS 

bOajfj jlgrf’ ^Jbb dill Ajjj 

Oili Jb 0JL*w<uJ' jlg-lp Oj0 

aAp J' OU»-3 

(The evidence for this) is that the intellect immediately perceives and 
comprehends that Allaah Ta'aalaa, the Originator of the world according to 
this unique and wonderful way, and this perfectly balanced system and 
order, along with what it contains of perfected actions and excellent 
handicrafts. He is not without these Attributes, because their opposites (i.e. 
the non-existence of these Attributes) signify weaknesses, and Allaah 
Ta'aalaa is free from all weaknesses, all flaws, all faults. 

Also, the Sharee'ah has mentioned them (these Attributes), and some of 
them are such that are not based upon establishment by the Sharee'ah, and 
it is proper to hold firmly to the Sharee'ah in these cases, like Tawheed, 
contrary to the existence of the Creator, etc., from those things upon which 
the affirmation of the Sharee'ah is based. 





"He is not a substance." 


slfljl 01^1 ,0jliij ,U^^a 0j^~3 <Ujij ^Sl jixflJ Jj ,4J'h ^»jij V <U*i 

fljs^xJ O' alyw J? ^L3 0*i , jLw® jaj )(> ^ytjb ^Li ^jJLd ,<b UjIS ^yw 
sliL O' ^^fp ^^i-a 'Laj ,4~juy tjS- J-jxsj ( ^s?- ,<tf'h <d J-sxj j£j*J'j £>U 

^»OPj ij^-jJ' sliU' O' Jpd'j ^ <L*«d' aU^a ^LiO' O'j ,oij^j ^ip Oj'j { ^* J> 

^Li' Olajjl ^jil CL—*" yfi ij^-jl' :<U?xJb-J ,<d'jj 

Because a'raadh (substances) do not subsist by themselves. Rather, they are 
in need of a mahall (locus) to subsist them, and so they are mumkin 
(possible), and also because it is impossible for a'raadh to have baqaa' 
(continuance). Otherwise, baqaa' (continuance) would have been an idea that 
subsists within (these a'raadh), which would have necessitated the subsisting 
of an idea within an idea, which is impossible, because the subsisting of 
(a 'raadh) with something else, what it means is that its tahayyu ^ (having a 
boundary) is subsequent to the lay ah buy of that tiling, and that a 'raadh have 
no tahayyuy in themselves which would have allowed something else to 
follow them in tahayyuy (boundaries). The truth is that baqaa’ (continuance) 
is the continuation of existence and the absence of removal, and its haqeeqat 
(reality) is its existence from the aspect of being connected to a second time. 

O'j OLjJl ^ j£j j*Jj ,aij^-j <G' :£j ,*Ji .A^-j tilji ^*^3 

sliO' O'j ,^1*2 ^L^j' ^ US' ,Oj*idb C-Ptii' j^lya^-' jA ^LiiJl 

ji?'jp*i' ^Jb oJL!i , jLa*i' ,Igjlaj aLaLLcj , 0 T 


The meaning of our saying, "it existed but did not remain," is that it was 
originated but its wujood (existence) did not continue, and it was not affirmed 
or established for the second time. Also, subsisting is the specification of the 
qualifier with the tiling qualified, like how it is in the things described by 
Allaah Ta'aalaa. Also, bodies cease to exist at every moment of time fee kulli 
aari), and what is observed of their baqaa 1 (continuance) and by the renewal 
of their similars is not more far-fetched than that in a 'raadh. 

jA La ij ,^»by l$£k)j 4 Pj-*o Jp j*Jb 
<i O Jew, ‘L~uJb aS f La Jj ,sJaj j' ipj~*> ja j^-Tj 

ij ,a£'jPx}\ yS-J> sJaJ'j 4Pj~J' O' t yJ> 'Lgjj <L«*Jbj 

<uiLibxj' 



Yes, their belief that a'raadh subsist with a'raadh , like in the case of the 
swiftness of movement and the slowness of movement, is incomplete, 
because there is not a thing which is movement and another which is 
swiftness or slowness; rather, there is a specified movement which is named, 
in relation to other movements, as being swift, and in relation to other 
movements as being slow. From this it becomes clear that swiftness and 
slowness are not two different types of movement, because true types 
(amvaa ) do not differ from each other in their relations to something else. 

(r** XO 


"He is not a body." 


Because a body is compounded (i.e. made up of different parts) and has a 
boundary, and that is indicative of origination. 


(j&yr Yj) 


"Nor is He an atom." 

Jbcw dllj jAj V <0*^9 U XiS- la? 

J? 01S" 1 ^ U~*>1 dlj la?J 

V CJlS* lil <Lftl<Jl 4 j djs 5 *"” 0 

UJl9 Jb 4Jld; j»ilaJ' U# *b)' 'ij lafj ^9 

jiLj ,dUd» ijjj £JUah 

<UP i (Jl*J <Ull sbyJ ^AaJl) 4dp .tf ;llj 


According to us, it is because it is a name for "the indivisible part" ( al-jtnd 
alladhee laajataja^a r ), and it has a boundary, and it is a part from a jism 
(body), and Allaah Ta'aalaa is far exalted above any of that. 

According to the philosophers, then they, even though they make it (a 
jawhar or atom) the name of an existing thing - however, not in a subject - 
whether it be absolute ( mujarrad) or having boundaries ( mutahayyk f), however, 
they regard it as being one of the categories of that which is possible ial- 
mumkin ), and they intend by it the possible quiddity (or essence) which, 
when it exists, it does not exist within a subject. 



As for if what is intended by them (jism and jawhar) is the self-subsisting 
thing which does not exist in a subject, then it is not possible to apply it to 
the Creator because the Sharee'ah has not mentioned them, along with the 
fact that when these terms are used, the minds jumps to the conclusions of 
being a compound and being within a boundary. 

The Mujassimmah (those who ascribe a body to Allaah Ta'aalaa) and the 
Nasaaraa (Christians) hold the view that jism and jawhar is to be applied to 
Allaah Ta'aalaa, thus giving a meaning or a concept from which Allaah 
Ta'aalaa is necessarily far removed. 


?£jJiJl 4j ijj Ut-a kiJJi JjSVbl ^*0 Otj? 013 

Jslflll 01 JUb Jl :ldi 

dlb ASiljJ la Oil ,<UL j*~al ]p\j £jJiJl ijj lilj , <_^-ljl! 

Jaj <U3j laj jfi jl ,4*111 

If it is asked: "How is it valid to apply the terms " Al-Mawjood" (The 
Existent), "Al-Waajib" (The Necessarily Existent), " Al-Oadeem" (The 
Eternal), etc. to Allaah Ta'aalaa when these names have not been mentioned 
by the Sharee'ah? 

We say: "It is taken from ijmaa' (consensus of the 'Ulamaa), and ijmaa' is 
one of the Shar i proofs. 

It has been said that Allaah Ta'aalaa, and the names Al-Waajib (The 
Necessarily Existent), and Al-Oadeem (The Eternal), are synonymous, and 
Al-Mawjood (The Existent) cannot be separated from Al-Waajib (The 
Necessarily Existent). And, when the Sharee'ah applies one term of a 
language (to Allaah Ta'aalaa), then it makes it permissible to apply that 
which is synonymous to that word or approximate to it from that language 
or from a different language. However, there is speculation regarding this. 

(jj-Ao Vj) 


"He is not something formed ( musawxvar )." 

14! jP\y~ j* dih dSl jl 0LJ1 ~ijyp Ji* 

OblgJ'j aIp\p- Ij OLa-SsJ'j OLoSdl 



Meaning, having a soorah (form), or a shape, like the form of human beings, 
or of a horse, because those are from the special characteristics of bodies. It 
occurs in them by means of quantities ( kammiyyaat ), and qualities ( kajfijjaai ), 
and via being encompassed by limits and ends. 




M Nor is He limited.” 




Meaning, He has no limit or end. 




"Nor is He numbered." 

jAj OLoisIJ JS- i^\ 

jAlJg 

Meaning, having a number or multiplicity, i.e. kammijyaat (quantities) do not 
apply to Him, whether they be connected ( muttasilah ) like maqaadeer 
(magnitudes) or separated ( munfasilah ) like things that are counted, and this is 
clear. 


(t£ Xj) 


"Nor is He portioned or divided." 


c c . c 

r'j 4^' 


Meaning, having portions or parts (ajqaci ). 


(^> ^ 3 ) 


"Nor is He compounded." 



AiiiU jLsPb S’\j^-\ dj ^SLuJl ^r° ^iJJi J^" ^9 Uj ,l^a 

Uj^Ciaj Ui2^~ia Igjl 4j*>^xjl jLsPbj , LSyW 

From such tilings, because all of that results in having a need, and that is 
negatory of Al-Wujoob (The Necessarily Existent). That which has parts, it is 
called - when they are joined together - "compounded", and when they are 
separated they are called "portioned" and "divided". 




"Nor does He come to an end." 


■ilUpSf'j jjiUUl Cj\sup jfi dlii 0^ 


Because that is from the attributes of magnitudes and numbers. 


"Nor is He described with quiddity." 

j£> JjUu!' ?jA ^JS>r i£\ ?jA la I^\ 

Meaning, sharing the same jins (species) as other things, because the 
meaning of our statement, "What is it?" is: "Of what species is it?" 

Mujaanasah (sharing the same jins as other things) necessitates differing from 
other tilings having the same species in certain divisions which are set up, 
and that necessitates composition. 




"Nor is He described with quality (kayfiyyali)." 


jj* jA jS-j I j j* isS 



Meaning, of colour, or taste, or smell, or heat, or coldness, or wetness, or 
dryness, or other than that from that which is from the attributes of bodies 
and which are subsequent to mixture and composition. 


Xj) 


"He is not situated in a place." 

SjtiP y , j>-\ am 4 3 Am a^sa ^jp sjLp 

jp iUiij ,^*>1^x11 j^p jl j*jli iia^ai 

s-^j^id! *La!yti«a*i jlaiLoJlj 

Because being situated in a certain place refers to the penetration of one 
dimension in another, whether imagined or real. This is called " makaan" 
(place), /hr V/ (dimension) refers to an extending subsisting within the jism 
(body), or by itself ( bi-nafsihi ), according to those who believe in the 
existence of al-khalaa' (the vacuum). 

Allaah Ta'aalaa is far removed from extension and magnitude, because 
those necessitate being divided into parts. 

Uj^tPe Vjj ,<U3 Am J-^xPa ijil' jAj^dl :J-3 013 


If it is said: the singular atom ( al-jaivhar al-fareed) has a boundary ( mutahayyi ^) 
and yet it does not have a dimension, because if it were to have had a 
dimension, it would have been able to be divided (and thus would not have 
been a pure atom). 

jS* j! JjUt-a a}mAAj tij! jjill jA J*?xj! OV , ^ j : tili 

jsxi jl 4j! J-^xiJl ^>UP Jdtil! la!j ,0l^«j! ^ J^api! ^.Ap LS^ tiki 

j! Jj^xl! <^jti*J 0! la! 1 * 2 j!j *>taxa j! J-Sxll fA3 JjSl' ^ tiald 

oi^a ^3 lilj ,Uj^Lia <ulp JUjJ j! /tifttipe ti<UP 

j^J^P jl^pl) /ti^aSn jl ,<uSCe*A! ijJl?- la! ti^iSl , tiJSjjP JjLa Vj jlp V 

V* j! 

We reply by saying, "That which is situated in a place ( fnutamakkin ) is more 
specific than that which is within a boundary (, mutahayyi ^), because al-hak> 

(the boundary) is the imagined empty space which is occupied by something 
which has an extension or which does not have an extension. 



That which has been mentioned is proof ( daleel) that Allaah Ta'aalaa is not 
situated in a place. As for the proof that He is not within a boundary, then 
the proof is that, had He been within a boundary, then either He would 
have been within that boundary since eternity ( al-a^al ), which would 
necessitate that the boundary itself is pre-eternal, not having a beginning, or 
not. If not, then He would have been affected by hawaadith (originated 
matters). Also, He would either have been equal to the boundary or less 
than if. If equal to it, He would have been finite, and if less than it, He 
would have been divisible. Since He is not in a place, He is also not in a 
direction (jihad), neither above nor downward nor other than those two 
directions, because they are either limits or extremities of places (that by 
which a thing is surrounded), or they are the places themselves, taking into 
consideration their relationship to the thing (surrounded by the places). 

(Ol«j A«ip iS Xj) 


"Time does not pass over Him." 

,a£^?*.S i jlaiLa SjLp AP^a^ld! .qpj , j?*! Aj ^p SjL p U.Aap OlajJl 0*i 

Oili aj^e aSiIj 

Because time ( %amaan ), according to us, refers to that which is renewed by 
which something else renewed is measured. According to the philosophers, 
it refers to the measure of movement, and Allaah Ta'aalaa is far removed 
from all of that. 

Jjb- Ail Vj IgOa*; fljS'i la 0! j*ip(j 

J i <Jp tijj ,Ajja)I ^pl> jpJ j.\ 0s3 

Jaj Uj ,A3i(yi<dl Jly ,a.ASTj A^-j j 

aJIO jjd 1^,5 tid ^^Ip Up ajjaJi ^~a 0! ^ ,^'jdV' 

:A*li! JpJ*i\ pi aJ] la ^Ip V ,aJ] UjJ>f la ^Ip ,Ol^«V(j 

jflj-P jA i r ~Sjj la ^ytaj AaP q,ijSJ la ;jjS^dl ^acaj ,eJUL l® 

, JU^l! OILa; oUaJ O' la! Ofj JJ.X> 

^\^JLaj fjjAi® 0!£" jJ Ajfj LAj'j ,Oajq^dlj ^jJLd jf ,q^q(jl! 

^Ua^-1 ^jJLs ,jjilij!j OULSdlj Jl^O>*i!j j^Ip Oj^j Of la! ,<IjL^J!j ILap«j 

aJV^ ^*AP )cr aid'j ^ud' ails! ^ Ajj^~~a lgOa*j ^1 p jf ,3'*LA*i! 



Jia ,jjdl 3j>t£ C«?sJ , < jAyg.^a ^ij J^M “k^P 

^Ap OUaij OUL^ UitJUslj IgJjJ ^Hp OtiJbxdl Joj JUS" Cj\Jup l^ils ,3jJiJlj 

dJLL" 01 * 4 ^ UPj Jl?wa ,j«JUaJl Jilip jAjj iijw? Ol^~*woJ IgjSf 

*UA(jJl Ag..X'i' ojJS (Jliwl ^lp T .i.-a iJbJl (wJ'lgofI 


Know, also, that what he (Imaam an-Nasafi <c1p <&' i*>j) has mentioned of 

the tilings from which Allaah Ta'aalaa is far removed, some of them make 
the mention of others unnecessary. The reason he mentioned them despite 
this is because he tried to explain in detail and clarify the matter, fulfilling 
the rights of the Necessarily Existent (i.e. Allaah Ta'aalaa) in the matter of 
tan^eeh (declaring Allaah Ta'aalaa to be free from any and all imperfections). 
Also, he mentioned it as a refutation of the Mushabbihah (those who claim 
that Allaah Ta'aalaa resembles His creation) and the Mujassimah (those who 
ascribe a body to Allaah Ta'aalaa) and the rest of the firaq (sects) of 
deviation and rebellion in the more complete and emphasised manner, thus 
he did not care about the repetition of synonymous words, and by 
emphatically declaring that which is known by way of making it binding 
(upon the opponents). 

Thereafter, the basis of tanqeeh, from what I have mentioned, is that all of 
these things which the deviated sects ascribe unto Allaah Ta'aalaa are 
negatory of the position of Waajib-ul-Wujood (The Necessarily Existent), 
because all of that which they ascribe contain the deficiency of hudooth 
(being originated) and possibility, as we have pointed out. 

This is not according to the way the Mashaayikh had taken (to explaining 
this), because they said the meaning of al-'aradh , linguistically, is that which 
is impossible to endure; the meaning of al-jawhar , linguistically, is that which 
from it, other things are compounded; the meaning of al-jism is that which is 
compounded from something else, and the evidence for this is the saying, 
"He is ajsam (bulkier/has more body) than that one." 

If the Necessarily Existent were to have been compounded, then His Ajqaa 
(Parts) would either have been attributed with the attributes of perfection, 
which would have necessitated the plurality of Necessarily Existents, or they 
would not have been, and that would have necessitated lacking in something 
and hudooth (being originated). 

Also, if - as they claim - Allaah Ta'aalaa were to have had a form, or shape, 
or attributed with qualities and magnitured, then, either He would have had 
to have been upon all of the forms, shapes and qualities and magnitudes, 



which would have necessitated the coming together of opposites, or upon 
some (of these forms, shapes, etc.) and they would have had to be equal in 
order in bringing about praise or blame, and, in the absence of proof of 
originated things applying to Allaah Ta'aalaa, this would have meant that He 
would require a mukhassis (determining principle), and dius would have 
entered under the power or capability of something else, and thus would 
have been originated, and He would then have been contrary to, for 
example, Knowledge and Power, for they are the attributes of perfection, 
concerning which there is evidence from the originated things that they (the 
Attributes of Perfection) are affirmed for Allaah Ta'aalaa. Their opposites 
are the attributes of imperfection which have no evidence from the 
originated tilings (that they apply to Allaah Ta'aalaa), for they are weak 
views which weaken the 'Aqaa'ul (beliefs) of the seekers and which widen 
the field for the critics who claim that those lofty issues (of ' Aqeedah ) are 
based on the likes of these weak ambiguities. 

jjijPry* JS" Obj <l^d' ^ SjjsUaJl 

dll'j ,4£?d' ^ L)Le jsJla j\ lOU^ ,^p*ib UajI?-I 0_J>J O' Jb*i Usq5 

i.j^r j' 0j^~3 ^ (*JbtU lyLa 0 j^» 3 *sJb- ^*wJ .^Jbu 

Lj&Uxa 'jj.iiga 


Those who disagree (with this position) cite as proof the nusoos which 
outwardly (affirm) direction jihah), having a body (Jismijjah ), having a form 
(soorati), and limbs {jawaarih). They mention further that each of the existing 
things has to - by necessity - be such that, one of two is connected to the 
other, in contact with it, or separate from it and cut off from it in some 
direction. Allaah Ta'aalaa neither resides in the world nor is He a locus for 
the world, so He is separate from the world in some direction and within a 
boundary, thus being a body (Jism ) or a part of a body, having a form and 
finite (this is their claim). 

dbSf'j OJUi O' <UP 

ja la ,^1 *j dll' jpya^\ p ji’jij O' ,ol^jjddl duOli otlaill 

{*3S ,Ojj^liJ' Ojl^-' la JjJj j' Jjjjial! 

iSjJLa Ifll' ^Jal bJbrj ,dJLal?J' 


The response to this is that all of (what they have claimed) is pure 
imagination, and passing judgement concerning tilings which cannot be 



perceived by die senses according to the judgements of those things which 
are perceived by the senses. 

The decisive evidences are based upon tan^eehaat (declaring Allaah Ta'aalaa 
to be far removed from any and all imperfections); thus, it is necessary to 
that the knowledge of (the meaning of) these nusoos be left up to Allaah 
Ta'aalaa, as was the practice of the Salaf who had preferred to follow the 
safest path. Otherwise, these nusoos are to be interpreted with interpretations 
which are valid, as is the view which was chosen by the Muta'akh-khireen in 
order to repel the objections of the ignorant and to pull the dispositions of 
those who are lacking (in understanding) towards the path the wiser path. 

(v* V 3 ) 


"And nothing resembles Him." 

Jjji lij Lslj , iS" jAllaS . «bjl \i\ Lai , V 

U-Jo 0*^9 UJ *L**a Ujs^-1 'Otf 

49019 uSUtfjSM j-« ^ ^Jbtf O.U~a 

‘twills . h U*a ^ OJJi 

,0Uj JT ^ ylbyj OS :<b'bJl ^ Jli 

JjSfl Wb Loj^LJj “bL^j 01^1 <U1 aJup UxO' jl9 

L0| U^UP ibLo^Jl Ob ^ j~p »Ui3 lAA , j^a 4^-jj Jjh>sJl ^^_lp tijLaj ^9 
Cj&I jl ,(3U^jSS' ^9 iSljsO>Slb 


Meaning, nothing is similar to Him. If what is meant by mumaathalah 
(similarity) is being one in terms of haqeeqat (reality), then it is clear that the 
matter is not as such. However, if what is meant by it is that both things are 
able to take each other's places, i.e. each one is capable of that which the 
other is capable of - then nothing from the existing things can take His place 
- Sub-haanahu wa Ta'aalaa - in any of His Qualities, because His Qualities, 
such as 'llm (Knowledge), Qudrah (Power), etc., are loftier and higher than 
that which is within the created beings, so there is absolutely no comparison 
between Allaah Ta'aalaa and His creation. 

The author of al-Bidaayah said: "The knowledge which we have is maivjood 
(existing), and is an ' aradh , and is originated, and is jaa'i^ul-wujood (possible 
to exist, i.e. not necessarily existent), and is renewed ever moment of time. 



Thus, if we affirm 'Ilm (Knowledge) as an Attribute of Allaah Ta'aalaa, then 
it is something existing ( mawjood ), it is an attribute, it is eternal, it is waajib-ul- 
ivujood (necessarily existent), it is everlasting, from pre-eternity to eternity, 
and so the knowledge of the creation is not similar to His Knowledge in any 
aspect whatsoever." 

This is his statement. He has explicitly stated that according to us, 
mumaathalah (similarity) between two things is established by them sharing 
together all of their qualities, so much so that if there is a difference in even 
one quality, then the similarity falls away. 

Jia "\jjj Ob JjjjJl Jjd U! ^ jd 

0IS" OJj , k-jLil ijp 015" lil ^9 

<ufp 4)1 j-® S'jl>*w<db 4jij laj 

OjjJ' Ojlfij OJj ,jS> V ^ , ,4ai?db 4Jai?dl : JlS 

^ 3ljL*woJl oSl iilbx* 4jf jAliallj j OL^dl SJS-j 

Vjj Life) AjliAdl 01 ijjs 4 j U>^9 

JjUu!' £ 5 *^" Jr® U^j'jU*woj (3UtfjSl' ^ 

U,^ ,:...; jjUdlj JjUd' dSl 


Shaykli Abu'l Mu'een said in at-Tabsirah : "The experts of language do not 
preclude the statement that Zaid is similar to 'Amr in (the knowledge of) 
Fiqh , if he is equal to him in it and is able to take his place in that particular 
subject, even if there are differences between them in many facets. As for 
what the Ash'aris say, that there is no mumaathalah (similarity) except if they 
are equal in all facets, then this is incorrect, because Nabi pL>j <ulp 4 ii e 

said: "Wheat for wheat, like for like." What he meant by that is equality in 
measure only, because wheat differs also in weight, and the number of 
grains, and hardness or tenderness. 

What is clear is that there is no disagreement (between the two views), 
because the intended meaning of Imaam al-Ash'ari is equality in all facets in 
those things in which there is similarity, like in measure, for example. And 
upon this, it is necessary that the statement of the author of al-Bidaayah be 
interpreted also (in this same way); otherwise, the sharing of two things all 
of the same qualities and being equal in all facets prevents there being a 
plurality of things, for how would similarity be conceived, for similarity 
necessitates plurality and differences between them. 



<uAp *ij) 


"Nothing is outside of His 'Ilm (Knowledge) and Qudrah (Power)." 

I jPj*ajA\ 01 ,jO~ias*u> yUkS'j jA£j Joa Jt jP ^j&aJU 

US' ,j»Xi s JS* jjlpj jt-ip <Ubwi ^3 SjJijl 5ii?U 

j*i*j ^JUu <uf :SjjAaJ!j ^^Ip jUij <uf :<UL»i^bi)l |*pjj 

Jia ^ yij V <UI ^ J4^' J*^ y :(dlaJlj ,«Uli 

jjjJia ^j*Ju ^lp jjjU 4jf :SJjauJl UlpJ , X*Jl jjJila 

Because ignorance of some things and being incapable of some things is an 
imperfection which results in a need for a determining principle, along with 
the fact that the decisive nusoos (clear texts) speak of Knowledge of all tilings 
and an Al-Encompassing Power. Allaah Sub-haanahu wa Ta'aalaa has full 
knowledge over everything and has full power over everything, unlike what 
the philosophers claim, that He does not know the particulars and that He is 
not capable of doing more than one thing. It is also unlike the claim of the 
Dahriyyah, who claimed that Allaah Ta'aalaa does not know His Essence 
(Dhaaf). It is also unlike an-Nazh-zhaam, who claimed that He is not capable 
of creating ignorance and bad. It is also unlike al-Balkhi, who claimed that 
He is not capable of doing that which is within the capability of die creature 
(to do). It is also unlike the view of the majority of the Mu'tazilah, who 
claimed that He is not capable of doing that which is within the power of 
the creature to do. 


Cj\Jup cJUa^ 

A Discussion on Sifaat al-Ma'aani: 


(oUL^ dj) 


"And He (Allaah Ta'aalaa) has Sifaat (Attributes)." 


^ OJlj ^aa ^ JOj dlii O' fjbwj jS- J\ ,j*JlP <U1 C-J Ulj 

•LpU ^lp Jjxjiwoh jij , 433 ljPs IklftJi JS\J' Jj ,A a 

,<JLp <UI j^pjJ US' ^~Pj SL^dlj (Sjaiilij ijup d *~~~ ,<d 

Ujj ,<d Ulji dJyigj , jAll? <Ul3 , UllS jnP ,<d 0j>A3 j3l3j ,<d j^-lp 



J 1*9 Si' j,LgJSjjf'j AJjjjjj <wfp OjJj l jPj), l i3i\\ C«tflai 

ijilijj tiJlP sU-^wvJ * ,A *i ,4 JjA9j 


Now that it has been affirmed that Allaah Ta'aalaa is All-Knowing (' Aalim ), 
Living (. Hayy ), All-Powerful ( Qaadir ), etc., and it is known that all of that 
points out to a meaning or an idea which is additional to the meaning of Al- 
Waajib, and all of them are not terms that are synonymous. 

Also, the truthfulnesss of what is derived from a thing necessitates the 
affirmation of the source from whence it was derived for it (i.e. a derivative 
term possesses the source from which the term is derived). Thus, the 
Attributes of ' Ilm, Oudrah, Hayaah (Life), etc. are affirmed for Allaah 
Ta'aalaa, unlike what is claimed by the Mu'tazilah, that He is 'Aalim (All- 
Knowing) without possessing 'Ilm, and All-Powerful (Qaadir) without 
possessing power, etc., because that claim of theirs is clearly impossible, and 
is like us saying, "A thing is black without having any blackness." 

The nusoos have affirmed His 'Ilm, His Qudrah, etc., and the perfect Actions 
which have come from Allaah Ta'aalaa manifestly prove His 'Ilm and His 
Oudrah, and does not simply mean that He is described as All-Knowing and 
All-Powerful. 

jpo <0 Ud OLjL^JI <IL^- j ji ^jlb ^1 Jb 0^3 

^J\j 6 jfi c—J 5L?- ^\j6 dill O' 

,OULall J\^i ^9 liSj (Jj 3A> ^ 3 ,S-kaJf J &J*> jA , J^IOi ^Jjl 

J^9 Lob- Jdlj ,<0 j*jli Jfi<j£ jA ,Ufp lw jjbtl! O' Li" Ait Ji £)jJ' Jj 

?OL.iiffil' 'dSj ,*ulp flAj'j dj ddj' ASi~fi 


The disagreement is not regarding 'Ilm and Oudrah which are from the 
qualities (al-Kayfiyyaai) and habits (al-Malakaat), because our Mashaayikh 
emphatically declared that Allaah Ta'aalaa is Ever-Living, and that He 
possesses eternal life (without a beginning and without an end), it is not an 
'aradh nor is it impossible for it to last forever (baqaa). Allaah Ta'aalaa is 
All-Knowing, and He possesses eternal Knowledge which is all- 
encompassing, which is not an 'aradh and which is not impossible to last 
forever, and which is not necessitated nor acquired, and the same is the case 
with the rest of the Attributes. Rather, the disagreement is regarding the fact 
that, just as how the the knower ('Aalim) amongst us has knowledge, but his 
knowledge is 'aradh, subsisting with it, additional upon him, originated. So, 
does the Creator of 'Ilm (Knowledge) possess 'Ilm that is an Eternal 



Attribute, subsisting with Him, additional upon Him, and is that the case 
with the rest of the Attributes? 


JjAxdl jLsPb 01 &j\iup 01 

Jb Vj OlJUt ^ j&J ^»jL *>\5 ,dJUi jjr ^1 djili OljjJtiJbj ,Udl£ OlajLcJb 

^labiOl 


OjS" jAj OljOJl iAju O' la k_A^d'j 

4J'Aj j*ili j«p OjSj ij-xaj boU^j Ijilij L?-j UjlPj 3 L?-j Sjai *>\ia 

j-a Oili j~P ^gJj 


The philosophers and the Mu'tazilah denied this, and they claimed that His 
Attributes are His Dhaat. , meaning that His Dhaat is called, widi respect to its 
connection with known things, "'Aalim" (All-Knowing), and with respect to 
things over which He has power, " Oaadir " (All-Powerful), etc., so that 
(according to them) does not necessitate multiplicity in The Dhaat nor 
multiplicity (and existence of) numerous eternal beings that are necessarily 
existent. 

The answer to this is that which has preceded, that for there to be 
multiplicity of Eternal Dhawaat (pi. of Dhaat. , i.e. Dhawaat other than the 
Dhaat of Allaah Ta'aalaa) is impossible, and it is not does not follow, but 
your claim would result in the belief that 'llrn is similar to On drab and Hayaah 
(Life), (and also similar to) the All-Knowing, the Living, the All-Powerful, 
the Creator of ' Ilm , the One Who is worshipped by the creation, and that 
the Necessarily Existent Being would not be subsisting by His Dhaat, and 
other such impossible, absurd beliefs. 



"He is Eternal (i.e. He possesses Azaliyyah).'" 

<b'A) Ao'j?d' Ig^J O' j> US" V 


Unlike what is claimed by the Karaamiyyah, that He possesses Attributes 
but that these Attributes are originated (came into existence), because it is 
impossible for things that are originated to subsist with the Dhaat of Allaah 
Ta'aalaa. 



|4i 'jj huli) 


"Subsistent in His Dhaat." 

jA <bf j* 5JjauJl f+Zj) \jS V ,<b f>jjb la Vj 4 jLa! ^yw V <Ul Sjjj-i’ 

<b'Jb j»Jli j»P <d Uup tjjf Olyl V 4 J \iup 0j£" ,fljJb 

Of necessity, because of the fact taht nothing can be said to be an attribute 
of something unless it subsists within that tiring, unlike what is claimed by 
the Mu'tazilah that Allaah Ta'aalaa speaks with a Speech which subsists in 
something other than Himself, but their intended meaning is the negation of 
Kalcicun (Speech) as an Attribute of His, not the affirmation of YM.la.am as a 
Sifah (Attribute) of Allaah Ta'aalaa but subsisting in other than His Dhaat. 

by \*.« ‘Uj>i£ l£jf UJ JlkjJ ObLyaJl Oly] ^3 Ob <l!jyuJ' C~Swwqj bdj 

C«*3j la iJjC Jj iJjcj ,^1*2 ■&' j«P ^*A3 ^yLs ,^bb 4&I bbliJ 

OlJJb O' j* fjS ^3 <0 fjS ^3 4 JI SjbiV' 

jjSS*' j' AJUii' Jb hi ,slab^J' ^ Olyb (JjlyaJ' O jiY JJj ,4JbL^j ^1*2 4ili jA 

<djij jbi': 


The Mu'tazilah held onto the belief that, in the affirmation of Sifaat (to 
Allaah Ta'aalaa) there is the destruction of Tawheed, because (these 
Attributes) are existing, eternal, different from the Dhaat of Allaah Ta'aalaa, 
and that would necessitate the eternity of something other than Allaah 
Ta'aalaa, and would necessitate the multiplicity of eternal beings, even the 
multiplicity of necessarily existent beings, as was pointed out to in the 
speech of the Mutaqaddimeen, and the emphatic declaration of it in the 
speech of the Muta'akh-khireen, that the Waajib-ul-Wujood (Necessarily 
Existent) in His Dhaat is Allaah Ta'aalaa and His Sifaat (Attributes). 

The Mu'tazilah said that the Nasaaraa (Christians) became Kuffaar by 
affirming three eternal beings, so what about those who affirm eight or even 
more (eternal beings)? (Meaning that, according to them, affirming Sifaat for 
Allaah Ta'aalaa, which some say are Eight Sifaat and some say more, this 
would mean that there are more than eight Eternal Beings, in their claim.) 

Imaam an-Nasafi -Up answered this by saying: 
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(ijJ- Xj Jft V ^j) 


"These Attributes are not (Allaah) nor are they other than Him." 
slaJiU! j&j j«a!i ,o'JU' jS’ o'JU' c~~J ^bu <&' obL^ O' 

Meaning that the Sifaat (Attributes) of Allaah Ta'aalaa are not His Dhaat 
Itself nor are they are than The Dhaat, thus, it does not necessitate the 
eternity of anything other than Allaah Ta'aalaa and nor does it necessitate 
the multiplicity of eternal beings. 

^1 )' ojlli SjjUiJl flajilb \y-j~OJ pJ Ojj 

ai ^51 O' 'j^Pj)j ,j*>»bj3t ‘-r'V' bs^wj ,3L?d'j 

Sji\ xj> o'ji cJl^i , 'jjy^ <l1p 0*b JJLb' 


Even though the Nasaaraa (Christians) did not explicitly state the existence 
of different eternal beings, however, it compelled them to affirm al- 
Aqaaneem ath-Thalaathah (The Three Persons of the Godhead), which are: 
Existence, Knowledge and Life, and they named these are the Father, the 
Son and the Holy Spirit. 

They claimed that the Uqnoom-ul-'Ilm (The Person of the Godhead of 
Knowledge) transferred himself into the body of Nabi 'Eesa <Up. Thus, 

they (the Christians) believe in the possibility of separation and 
transferrence, and thus the Aqaaneem are three different beings ( dhawaat ). 

Ob ^P j O' JjUOj 

^ s ijp? jia*J' O' ,oJ&zj> iiJjcj* oJLii jS’ ^1 ^ a'ap*i' 

jjUj t.y r*J'j 


Some say that it is impossible to make plurality and multiplicity dependant 
upon distinct entities being made, which means that it is possible for them 
to separate completely, so that series of numbers from one, two, three, etc., 
multiple, numerous, with some of them being part of others, and a part is 
not distincdy different fro a whole. 

j' CJlS" figbcw ObL^al' : \j& ^3 SpL^J'j <G*J' Jjs' Caj'j 

^fp O'j ,ObLtfj O'i O'ji iJju : J\iL O' ,3jjbcia 
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^ju ,J tiJ Jj : JliL Jj ,l£jl.l! Jl <u^-lj OULa!' Oj^j JjiJl 

dill ja <ulJJ <_^-(jll : Jli ilj^ lijs 7i j*>Jj}jj ^UJ dill Oli ^5^' , Usj-p 

Vj ,4dS^ ^ ^ lalj ,j<)AiJj <_^-ljJl oIa! <L^-Ij l^jl L5 ^u ,ajUL^j ^Jl*j 

l»jui JS* ^^w-b ,<up aJ LHj ,j*jjl2Ji oiJu Uili 01S" lii ^^mJi ^ dJbx^i 
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, l^aJLA ^il d~al*idlj ,Olfl^Jl ^jij ^il di~o*>fflJlj djyacjl c~ao ^liujl I -La djjjwdj 

'■^ ^ j! 


Also, it was inconceiveable that there be a disagreement between the Ahlus 
Sunnah wal-Jamaa'ah in the issue of the multiplicity and plurality of Stfaat 
(Attributes of Allaah Ta'aalaa), as to whether they are distinctly separate 
from one another or not. It would have been better for it to have been said: 
"What is impossible is the plurality of eternal essences ( dhaivaai ), not that of 
a DAz^/and Stfaat" 

It would also be better not to be as bold as to make the statement that the 
Stfaat are necessarily existent in and of themselves, but rather to say: they are 
necessarily existent, not for other than themselves, but rather, for that which 
themselves but also not other than themselves, i.e. the Dhaat of Allaah 
Ta'aalaa. 

This is the intended meaning of the one who say: The One Who is Waajib- 
ul-Wujood by His Dhaat is Allaah Ta'aalaa and His Stfaat\ meaning that they 
(the Attributes) are necessarily existent in the Dhaat of He Who is 
Necessarily Existent, which is Allaah Ta'aalaa. As for in themselves, then it 
is possible, and there is no impossibility in the eternity of the possible if it 
subsists with the Dhaat of the Eternal Being, necessarily existent in Him, not 
separated ( muntfasit) from Him. Not every eternal being is an Ilaah, so the 
existence of multiple gods is not implied from the existence of multiple 
eternal beings; however, it is necessary to say: Allaah Ta'aalaa is Oadeem 
(Eternal) along with His Stfaat (Attributes). The term "eternal beings" should 
not be used, for it may result in some imagining that each of them (these 
eternals) subsists within themselves, attributed with the attributes of 
Uloohiyyah. 

Due to the difficulty of this question, the Mu'tazilah and the philosophers 
denied the Stfaat (Attributes of Allaah Ta'aalaa), and the Karaamiyyah 
denied the eternity of the Stfaat, , and the Ash'aris denied both that the Stfaat 
are other than Allaah and that they are His Dhaat. 



^sj SiJbxJl ^ij ysUaJl ^ ^yjjl lJL» : JJj 019 

^Ju \j£j ,^-JaiJ' j*) bxj j*a <L-;*h ^Jb ^ I^JLjIj ,U^ C >\J>\ ,*Aia 

VJj ,ijS> jp j^i\ ja ^ajl jA jSo jJ 01 0V ,Ug~j £**■ 

da~0j U^«j ,<L 5 p 


If it is said: This negation, on the apparent, removes the two contradictories 
and in reality is a uniting between them, because the explicit negation of the 
fact that the Attributes are other than Allaah Ta'aalaa, for example, affirmed 
exclusively their identity with Him, and the affirmation of them along with 
the negation of their identity with Him explicidy is a uniting between two 
contradictories. Similarly also is the explicit negation of their identity with 
Him, it is a uniting between them, because what is understood ( mafhoom ) 
from a thing, if it is not what is understood from the other, then it is other 
than it; otherwise, it is the same thing, and it is not conceiveable that there 
be between them an intermediary. 

<j;\ ^3^3 J3~ a '‘l3 0j*T9 :ld9 

jj.<Ab Jj , J\jj£j Sl9 ,%^\ OjUj % ibxJb < Uu «J1 j ,U$~J 
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flyiO US' jS* ,jj.tfva ‘UnX^Jl 

We say: They have explained al-Ghayrijjah (otherness) as being the existence 
of two things in such a manner that, the existence of one of them is 
determined and conceived along with the non-existence of the other, i.e. it is 
possible for there to be separation between them. They have explained al- 
'Aynijjah (identity) as being the unity of what is understood ( ’al-majhoom ) 
without there being a distinction at all, so they are not contradictory, but 
rather, it is conceiveable that there be an intermediary between them, such 
as by a thing being such that what is understood from it is not what is 
understood from the other, and it does not exist without it, the a ju (part) 
with a hull (whole), and the attribute along with the essence, and the 
attributes along with other attributes. 



The Dhaat of Allaah Ta'aalaa and His Sifaat are pre-eternal (having no 
beginning), and it is impossible for non-existence to come upon that which 
is pre-eternal. 

It is impossible for one as a part of ten to continue without the ten, and for 
ten to continue without the one, because it is from it, so its non-existence is 
the non-existence of the other, and its existence is the existence of the other, 
unlike the originated attribute, because for the Dhaat to subsist (in Itself) 
without those originated attributes is conceiveable, so they are other than 
the Dhaat ., as was mentioned by the Mashaayikh. 


^3^3 

SjAjuJI C-ajJ IjisS’S Olj jlSUjjl OjjUuJb jAll? jAj 

OlASlj OjiAj dl ; Tail! Ol«Ul lASj 


However, there is speculation regarding this, because if what they meant is 
the validity of separation fro both sides, then this contradicts the case of the 
world along with its Creator, and the ' aradh along with its locus, because it is 
inconceiveable for the world to exist without the Creator existing because 
His existence is impossible. It is also impossible for an 'aradh to exist, like 
black, for example, without its locus, and that is clear, along with the fact 
that there must be a distinct difference (between the two entities) as a matter 
of agreement. 

If they sufficed with one standpoint, then the existence of a distinct 
difference between a part and a whole is necessary, and also between Dhaat 
and Sifah (Attribute), as a distinction so that it is possible for a part to exist 
without the whole, and for the Dhaat to exist without the Sifah. As for what 
they have mentioned of the impossibility of the continuance of one which is 
a part of ten, then this is clearly unsound. 


,H olT Olj JS' Syrj dl^aj :JliL V 
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It is not to be said that what is meant is the possibility of conceiving the 
existence of each of the two of them along with the non-existence of the 
other, even if it be by mere supposition. Even if it is impossible, the world 
may by conceived of as existing, then later on the affirming of a Creator 
through evidence is sought for, unlike the case of the part (juf£) with the 
whole ( knit ), because just as the existence of ten without one is not possible, 
it it not possible for one to exist (as part of ten) without ten, because were it 
to exist, it would not be (in that case) one from ten. 

SjAfcJl :Jyii uSl jAll? Uupj O' 

db I ^a V l$j' stj OULaJ' 

V <U' ^a 'ijs 'jOjjj j*Aa 3 OlOl ObSjJb c-Jllaj 

jJA&y> JT j-> SjjIaJ' 4ilO>V' jij JP y*S' ^ 

,4JlO>V' &U~aSl' Jfi j-a!' OV Jdj-*1' j-d Jd , JjAaJ' £8 iWlS} 
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The result of this is that, the description of relationship (between the two 
entities) must be considered. The impossibility of separation is clear, 
because we say: they have explicitly declared the non-existence of the 
Attributes being distinctly different from one another, based on the fact that 
their non-existence is inconceiveable because they are pre-eternal (always 
having existed, without a beginning). Yet, it is certain that it is possible to 
conceive the existence of some of them, like Knowledge, for example, and 
thereafter the affirmation of the others with evidence is sought, so it is 
known that they had not intended this meaning, even though it does not 
apply in the case of the 'aradh with its mahall (locus). 

If consideration is to be given to the description of relationship (between 
the two entities), then the absence of there being distinct differences 
between tilings related, like a father and son, and like two brothers, and like 
the cause filial) with its effect ( ma'lool). In fact, even more two different 
things, because al-ghayr (something other) is from the nouns used for 
showing relationship or attribution ( ’al-idhaafiyyah ), and no one holds that 
view. 


,2yrj}\ O' j*J :JJi 013 



:Uj 3 ^3 US" .XjiJ jjUsilj J»«^xJl ^<aJ ,ijsrjd 

*Lij <Ul3 ,0LJj 0L*JV' :UJj3j ,V 4j*i T^~ : Ulj3 <2>*)&U' 


If it is said: why is it not possible that their intended meaning could be that 
the Attributes are not Allaah Ta'aalaa, according to what is understood, and 
they are not other than Him, as far as His Existence is concerned, as is the 
case with the rest of the possible tilings in relation to their subjects. Because, 
there is the stipulation of unity between them as far as their existence is 
concerned, so that the possibility may be valid and the distinct difference 
may be according to what is understood, to bring about the possibility, like 
in our statement: "Man is a writer." Unlike our statement: "Man is a stone," 
because that would be incorrect, or like our statement, "Man is man," 
because that would be meaningless. 

Jia ^3 jilflllj Jia ^3 Ui] 'ijS 0} :ld£ 

jpa .aJ'j jpa ^ <u3 01 

We say: this is only valid in the case of the Attributes of, "Al-'Aalim" (the 
All-Knowing), "Al-Qaadir" (die All-Powerful), in relation to the Dhaat of 
Allaah Ta'aalaa, not in the case of the attributes of Al- 'll/// (Knowledge) and 
Al-Oudrah (Power), despite the fact that the discussion is regarding that and 
not regarding parts ( aj^aa) which are not possible, like one from them, and 
"the hand of Zaid." 

j* i;t J tjS- lAjj jpo 3jJU*)l ^ OjS" 0? ^ 

iJUi Js-j jAJjsjuJi kiili J? oillP *13 j ,Ojb>- jiucr 
dlS" jl3 fljLf’l £4 flib-T Jja JjLiaj ,ilj3*il SjJijdl '*L*J 

01^! A. dlS" jl SjJUak dj£j 0fj ,3jJU*Jl <uSl jA 01^1 la yS- 

<us la iJLa ,lg~*ij j-p jl)I 


It is mentioned in at-Tabsirah the argument that one from ten is other than 
ten and "the hand of Zaid" is other than Zaid, an opinion which was not 
held by any of the Mutakallimeen except for Ja'far ibn Haarith, and in that 
opinion of his he had gone against all of the Mu'tazilah, and this was 
counted as being due to his ignorance. This is because "ten" is the name 
given to all of the individual units and it includes each individual of the units 
along with the others. So, if one was other than it, then it would be other 
than itself, because it is part of (the unit of) ten, and that ten is formed from 
something besides it. The same would be the case in "the hand of Zaid is 



other than him," because then the hand would be other than itself, and the 
ludicrousness of what this argument contains is not hidden. 




"And they-" 


aJjSM AjLL-0 


Meaning, the Eternal Attributes of Allaah Ta'aalaa. 



"Are: Ad- Ilm (Knowledge)." 


-UP OlayLtoJl 4_A-i-SuJ <L)ji klufi 


It is an Eternal Attribute. The things that have to do with Knowledge 
become unveiled when connected with this Attribute. 

(SjOillj) 


"And Al-Qudrah (Power)." 


ig A 1*7 -UP O'jj-ULgJl ^2 yp aJj! &jup 

It is an Eternal Attribute. It affects all that over which He has power, when 
connected with this Attribute. 



"And Al-Hayaah (Life)." 


A?w? aJj! AiL fi 


It is an Eternal Attribute. It necessitates the validity of Knowledge. 


(M'i) 


"And Al-Quwwah (Power)." 





It has the meaning of Al-Qudrah. 


"And As-Sam' (Hearing)." 




JjlscJ &jup ^Aj 


It is an Attribute connected to all of that which is heard. 


Cr^'j) 


"And Al-Basar (Seeing)." 

Jjjj y jt J^tslt ,i*l3 iSTjil 

ur oU’^wwJi ^jL ,^'ja jJU 

oijJJb oi£U> l^l JljJsxj <Uja£ oli^ l^sSl ,oijjaiuJ'j olajlxdi ^a 3 tjAJhj ^»-ts 

It is an Attribute connected to all of that which is seen, so it comprehends it 
with a perfect comprehension, not simply by way of imagination or by use 
of the estimative faculty ( al-tawahhum ), nor by an effect being had on some 
faculty and the reaching of the air (to it). Its eternity does not imply the 
eternity of things that are heard or things that are seen, just as the eternity of 
Knowledge and Power does not imply the eternity of those things which are 
known or those tilings over which He (Allaah Ta'aalaa) has power. This is 
so because they are Eternal Attributes, and connections with originated 
things are originated for them. 




"And Al-Iraadah (Intending) and Al-Mashee’ah (Will)." 


oliijSn ,^9 "kiup jS> OUjLp Ujsj 

-ijll 1 ^1 p jSi U~3j ,£j3jl! buti OjSj ^il fljJill <L~J 

dili Siiji O' \a 4i)' O'Jj io->l3 SiljV'j O' 
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aij ,<b y>\ 4jf SjS’ JjO ^ywj jt-JjLw Vj fll«»> Vj ^^ 5 ! <Ul ,<U*3 ^JUj 

?^}jl sLi jJj jJLoj OUj^fb 

Both of these refer to a Sifah in Al-Hayy (The Ever Living), which 
necessitates the specification of one of the two alternatives over which He 
has power and brings it about at a particular time, despite the fact that He 
has full power over both of them (and all things). The connection of 
Knowledge with it is a consequence of its occuring. 

In what has been mentioned, attention is drawn to a refutation of those who 
claim that Al-Mashee'ah is Eternal but Al-lraadab is originated and subsisting 
by the Dhaat of Allaah Ta'aalaa, and also a refutation o those who claim that 
the meaning of Al-lraadab (Allaah Ta'aalaa intending) His Action is that He 
is not forced nor heedless nor overcome, and that the meaning of His 
intending an action of other than Him is that He commanded it. How can 
that be, when every mukallaf (one who is responsible for his actions 
according to the Sharee'ah) has been ordered to bring Imaan and carry out 
all of the compulsory duties, and had Allaah Ta'aalaa willed it, it would have 
occurred? 




"And Al-Fi'l (Doing) and At-Takhleeq (Creating)." 

JjbnJl tad japj *LJji tJup ^£» OjLp 

This refers to an Eternal Attribute which is known as At-l'akwexm (bringing 
into being), and its verification will be mentioned later on. Imaam an-Nasafi 
Hp <tit ioj-j avoided die usage of the word " khalq" (creating) due to it often 
being used in place of " al-Makhlooq". 


"And At-Tarzeeq (providing sustenance)." 
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sL?-V'j ij J^® Of 3'j^>S A. £_j-^ jffy&xj* jlj£> >* 

^ OlAib <Uili <Lijf <ULib- 4 jL^ ^il £^-lj Igi* (JS* ,^g)l*j 4111 ^1 .Xud l^a k^JUi 

JUS^U Oli^j Ol3U?J Igj! jfi (Jj*«Z}l\ p£j US' 


This is the special bringing into existence which (Imaam an-Nasafi) explicitly 
mentioned in order to point out that such tilings as creating, providing 
sustenance, forming, giving life, giving death, etc., all of that is traced back 
to Allaah Ta'aalaa Alone. All of those things return to a Real Attribute 
which is Eternal, subsisting with the Dhaat of Allaah Ta'aalaa, and that is 
At-Takmen (bringing into being). It is unlike what is assumed by the 
Ash'aris, that these things are idhaafaat (relationships) and attributes of 
actions (sifaat lil-af,aal). 




"And Al-Kalaam (Speech)." 

jfi JS* dJUij jfi < r Sy>i\ jTyjJb jkJb j~£ SJj! \iup 

Si ,j*i*Jl jS* jAj ,3jLiV' jl <kb^Jl jl fljUJb <u!p Jju )L? aw j-« A^-3 {S^-3 

Uj SiljVl yf"3 Jj ,<wUj V UP OUJ*il y^i *ki 

<l)I jLii La U'AS' l»Lfi 4JUial iiA.tf3 iJ*S- 

:djij JJa^SlI 

This is an Eternal Attribute which is an expression for that context 
composed of letters which is called "Al-Qur'aan". And that is because 
everyone who commands, prohibits and informs, finds within himself an 
idea and then points out to it by means of expressing himself or by writing 
or by gesturing to it, and it is other than A l-'Ilm (Knowledge), because a 
person can narrate that which he does not know (to be factual), but rather, 
he knows the opposite of it (to be factual). It is also not Al-lnuidah 
(Intending), because a person can command that which he does not intend, 
like the one who commands his slave with something but with the intention 
of exposing his disobedience and his failure to fulfill the commands. 

This End of speech is known as Al-Kalaam An-Nafsi (the speech of the 
heart). 


Al-Akhtal referred to this by saying: 



*>Lb itjiJt Jp OUiJl Jjur Ujlj ijiil Jb 01 


"True speech lies within the heart; the tongue has only been made as a guide to the heart." 

^5® Oj Jf® ,<i)uu ^ ojjj i^! ^ y^" 

dJU a/M Of JUjf W 


Hadhrat 'Umar ^ said, "I made a speech right witliin myself." 

Often you say to your friend, "There is speech within me which I wish to 
mention to you." 

<uf *LjSn JJU' <uSM "ijufi OjJ ^Jp JJdiij 

,<UloJ Cj\Jup <US of C-Q3 OjJ jP Jfi j^ASUJ' 3jbx£*ib 

The evidence for the affirmation of the Attribute of Speech is the ijmaa ' 
(consensus) of the Ummah and that it has reached us through tawaatur 
(continuity in narration) from the Ambiyaa fiA\ pkH themselves, that Allaah 

Ta'aalaa speaks, because it is certain that speaking is impossible without the 
attribute of speech, so it is thus affirmed that Allaah Ta'aalaa has Eight 
Attributes ( Sifaal ), and they are: 

1. A l- Tim (Knowledge). 

2. Al-Qudrah (Power). 

3. Al-Hajaah (Life). 

4. As-Sam' (Hearing). 

5. Al-Basar (Seeing). 

6. Al-Iraadah (Intending). 

7. At-Takween (Bringing into being). 

8. Al-Kalaam (Speech). 


if Hup 


The Speech of Allaah Ta^aalaa: 

IgAOl fljlOV' jjS* ,sLb-j Sibj Sj -?-^ OlS" Ujj 

: Jli3 Jo*j 



Due to the fact that in the last three there is additional dispute and 
obscurity, he repeated the gesturing towards their affirmation and their 
being eternal, and he explained in detail his statement, so he said: 


0 *) 

"He." 

t J\j6 dill 4^1 


Meaning, Allaah Ta'aalaa. 


(dj iJLfi jA 

"He speaks with a Kalaam (Speech) which is an Attribute of His." 

dJjsduJ' l*fa ,dj i^-lo ^>L3 jS> 1 JjsJLoJl OLjI £HwI 

dj \iup j*jli jA djl Ijjsi f 

Of necessity, because it is impossible to affirm the derivative of any thing 
without affirming the subsistence in that tiling from which it is derived. In 
this there is a refutation of the Mu'tazilah who claimed that Allaah Ta'aalaa 
speaks with a Kalaam which subsists in other than Himself and which is not 
an Attribute of His. 



"It is Eternal." 


dJlJj k^Olj2xJl ^ti^al 

Of necessity, because it is impossible for originated matters to subsist with 
the Dhaat of Allaah Ta'aalaa. 


(Olj^V'j tijysdl j*J) 


"It is not from the jins of letters and sounds." 



*»3j2x lb OSf s-V./gfl»L» JsjjJiwa Jp\ jS'^ l$j' ®JTr^ 

Ob ^yJAdll <Lalj^!lj <lbti?dl ^Ap 3j iJlA JjSl' g.LwgJLi^ Oj*b ^till 

j*joi jp diii £*j ,±}jj?t}\j j^r jfi j0j& 


Of necessity, because letters and sounds are a'raadh, originated things, the 
occurence of some of them being hinged on the completion of others. 
Because, it is impossible to speak the second letter without having 
completed the first letter, and this is clearly understood by the intellect. In 
this there is a refuation of the Hanaabilah and the Karaamiyyah who held 
the view that the Kalaam of Allaah Ta'aalaa is from the jins of sounds and 
letters and despite that it is Qadeem (Eternal). 


Oi) 


"And It." 




Meaning, the Speech of Allaah Ta'aalaa. 


"Is an Attribute." 


(jLej 


oliJb i^\ 


Meaning, it is a Meaning which subsists with the Dhaat of Allaah Ta'aalaa. 


"It is negatory of silence." 


aJIp SjJiJl £0 ^j> jA ^JLil 

Silence being the leaving off of speaking despite having the ability to do so. 



"And (negatory of) defect." 

ljl US" S^kfljl Lai ,0*iV' APjllia ^ap ^ 

AJjikil ^ US' SjiiJ' a^- LgPjJj 


Defect in this case being the lack of fitness in the instruments (of speech), 
either by the nature of the person as in the case of a person who is mute, or 
due to weakness and absence of reaching the level of ability (to speak), as in 
the case of babies. 

Si )C5 »*jL!i Oja ^^SaiUJ' ^Js- (i*Ua j UO] ^*>LSdl iJLa : JJi 013 

JaiUl J\jj US' 

If it is said: "This definition only applies to al-Kalaam al-\ xiffri (verbal 
speech) and not al-Kalaam an-Nafsi (inner speech, or the speech of the heart), 
because silence and muteness are negatory only of verbal speech." 

USs3 ,0ila jULi jl j*i^sJl ‘U.jij ^3 JUjj Ob ,0Ui?lJ' SiV'j a'j^J' :lds 

i'j Oj^~Jl ^^1 ,SX^p Ia^3 O' 


We say: "The intended meaning is silence and inner defects, such as by the 
person not intending in himself speech or not being able to speak. Thus, just 
as speech is of two types, which is laff/i (verbal) and nafsi (inner), so too are 
its opposites, i.e. silence and muteness. 


(j^ta ,flU ,<b y>\ ,l£j ^J\j 6 4%) 

"Allaah Ta'aalaa speaks with (this Attribute of Speech); He orders 
with it, prohibits with it, and informs with it." 

jJUj SjJiOlj jtiaJlS' OULUJl b Sa^-'j ~*jup 4jl yjo 

oULUOl jUpU ja UJI U»ja?xJ'j j&A Ij ,iU>a3 sa?-'j \iup *>\T 013 , oLUall 
Jb JS" ji£j JJa ,U?-jdl JuS(j jJl olii O' u! ,Ol3lO>)l'j 

Meaning that it is one Attribute ( Sifah ) with a variety of forms for 
commanding, prohibiting and information, with the different types of 
connections such as Knowledge, and Power, and the rest of the Attributes 
( Sifaal). This is because each of them is one Sifah (Attribute) that is Eternal, 



and variety and origination are only with regards to the connections and 
relationships, because that is more in conformity with the perfection of 
Tawheed, and because there is no evidence for each Attribute having variety 
within Itself. 

oJlb j~&i UJJ Jj 431 btii sXb :J -3 019 

SU>l fl~i3l JjSH J Ufj ,Jljj 1 UJ otiiij ,oIaUx)1 Jc* pLJftfl 


If it is said: These are categories of the Speech, which it is impossible to 
understand Its existence without. We say: This is impossible; rather, (the 
Speech) becomes one of those categories only when the connections (with 
created things) are made. That is true of Speech which does not pass away. 
But in the beginning, since all of eternity there was no division whatsoever. 


jLflti ySn OV ,aJ} J&l £frj*3 ,j~~ JjSfl J? 431 

j* I J* > 4 r^' J* >l H' J* 

^bcd' «Jus j*Jl *3 Ub ijj ,<bbrV' c-U? t'JUJl ,^pV' e-tils’ 

ibxJV' ^ ,4 yjjOalb 


Some of them claimed that in pre-eternity, the Speech was informing, and 
all (other kinds of Speech) goes back to it, because the result of Amr 
(Commanding) is information of the deserving of reward for the doing of a 
certain action, and punishment for the abandoning of a certain action, and 
vice-versa in the case of prohibiting. 

^tiT JjSn ^ Sh :J-9 019 

4iP ^Jbtf til' Ajyj J 


If it is said: "Commanding and prohibiting without there being someone 
commanded or someone being prohibited is foolishness and futility, and to 
say that from eternity there is ikhbaar (Allaah Ta'aalaa narrating) which 
assumes the past tense is pure falsehood from which it is necessary to 
declare Allaah Ta'aalaa as being free from." 

JjSM J flLtiur OJj ,j£i>! ^ \j*-3 Wj V' JjSfl J ^ (J d! :ltii 

iyrj , ti : .,ig?xti *>la' 43 Syr 3 C*3 3 ^9 <u ob?sj^[ 

itiT Jjuij Ob 4j^l9 4J L»J iil \j£ j*tip ^9 jj^bJi 



dill ^1 Jb» ^U ^ M ,k»)SM J* UUfiSi JjSf' ^1 i--Jb 

OUjSfl j«*£j j~*~> ^Jj' <uAp O' US' ,OUjJl d^jjda! j^Uj 


We would respond to this by saying: "If His Speech is not made from 
eternity to be commanding, prohibiting and narrating, then there is no 
difficulty. If we make it as such (i.e. commanding, prohibiting, narrating), 
then prohibitinng since eternity is to make it binding upon the one who is 
commanded at the time of the one being commanded coming into existence 
and becoming fit for receiving (this command). Thus, the existence of the 
one commanded is sufficient in the Knowledge of the One commanding. 

This is like the case of a person taking for granted that he had a son, and 
then commanding him to do such-and-such when he comes into existence. 

Narrating since pre-eternity is not attributed with anything from the tenses, 
because when it comes to Allaah Ta'aalaa, there is no past tense, no future 
tense, no present tense, because Allaah Ta'aalaa is free from time, just as 
His Knowledge is Eternal and does not change with the changing of time. 


in i 


The Qur’aan is the Kalaam (Speech! of Allaah Ta'aalaa: 

IJL* JjAlaj Jb Uajl OlI O' <u~dl Jjb- <lJ)L Ulj 
: Jlia ,dobJl jlsjl jJsJl Js- jik, US' ^oill 

When the author explicitly declared that the Kalaam of Allaah Ta'aalaa is 
Eternal, he wanted to draw attention to the fact th a t A. l-Kalaam A n-Nafsi A /- 
Oadeem (The Eternal Inner Speech) has also been referred to as "Qur'aan" 
just as the name "Qur'aan" has been used to refer to originated context 
which is read, so he said: 


jS' <<iil OT^jlj) 


"The Qur'aan is the Speech of Allaah, uncreated." 



jS- dill OQiiJl : JbL djl ja ^qbiwjl OjS'i bJ ,dill ^jj£Jl OTyi)l <_JiPj 
Jlj bblj*£*il j-« oiJj-o-!' 01 ^gil *>CS ,(3^Jbt® j~p 01 jiil : JbL , (jjji^-® 
^Ip lg...j~ ,0iol?dl j~p ^>lia Jj^JbtJl j£> ,bbP jf *>l^r dJbU?Jl dJl <_jsi US" ,^jbi 
0l^oil :^JL>j aJLp dill ^JLf Jli Oi-^ Jj3j ^^Ip ^>jI ^S '*Cfl3j , bsibxjl 

^Op ^Uj dill 


He mentions the Qur'aan Kareem after mentioning "the Kalacini of Allaah", 
due to that which the Mashaayikh have mentioned that, the Qur'aan is the 
Yuilaam of Allaah Ta'aalaa, uncreated, and it is not to be said: "The Qur'aan 
is uncreated," in order to avoid the understandings of people jumping to the 
conclusion (if it is said as such) that that which is made up of sounds and 
letters is eternal, which is the position that was adopted by the Hanaabilah 
out of ignorance (jahl) or obstinacy. 

Imaam an-Nasafi uses the term "ghayr makhlootf (uncreated) rather than 
using " ghayr haadith" (unoriginated), drawing attention to the fact that they 
are one and the same, and also to make his statement be in conformity with 
the Hadeeth of Rasoolullaah dJp dill Ju? wherein he said: 


"The Qur'aan is the Kalaam of Allaah Ta'aalaa , ghayr makhlooq (uncreated)." 

U~3 ajjfriuJl 3jL*Jb i3*>^dl J»^a l? 1p I dilb djl : Jli yj 

OT^Jl dJL*w«j dJL*wJl j»p j' OTyOl 01 jAj yj 


And whosoever says that is is makhlooq (created), then he is a Kaafir in 
Allaah Al-'Azheem. 

And also, (he had used that term) to take into account the difference 
between the two groups regarding the well-known text, which is that of 
whether the Qur'aan is created or uncreated, and for this reason the issue is 
to be interpreted as being the issue of " Khalq Al-Our cum" (The Creation of 
the Qur'aan) 


Jjii V Vjj ^^-jjJl ^*>^!l Obdl ^jil ^Tji ;♦ g ~JJ l~j I JjJbxJj 

^U^-^fb C~J djl y> la LiJij )(>5 «^aJl ^*>\^Jl Odjb^xj O^Jjib V ,i»3jj?dlj JslfllSn 

,^*>^Jb ^JuOZA djl dJ ^JtA djl j*4~lp dill OljL^ sLjSl' Jdkk jj'jJJ 

^jbpJl yjeS ,^bb dJlib OibxJl ^^Saiill ^»L3 



The verification of the difference between us and them goes back to the 
affirmation of Al-Kalaam An-Nafsi or negating it; otherwise, we do not 
believe in the words and letters being eternal, and they do not believe in the 
origination of Al-Kalaam An-Nafsi. Our evidence is that which has passed, 
that it has been established by ijmaa and the continuity of transmission 
from the Ambiyaa that Allaah Ta'aalaa speaks, and there is no 

meaning to that other than that Allaah Ta'aalaa is attributed with Al-Kalaam, 
and it is impossible for verbal speech that is originated to subsist with the 
Dhaat of Allaah Ta'aalaa, thus Al-Kalaam An-Nafsi Al-0adeem has been 
designated as being the meaning. 


oLJtik Olwj , jA Uj 01 jill Ob itij 

A^- tiblj IjjP AjjSj 

UOlj jtJidl OjJLtii bSl ,UTp V AbU^Jl J* 


The Mu'tazilah inferred that the Qur'aan is attributed with that which is 
from the attributes of the creation, and by marks which show its origination 
(/ hudooth ), such as composition and arrangement, and being sent down and 
being revealed bit by bit, and its being in Arabic, and being heard (by the 
ears), and being eloquent, and being inimitable, etc. 

That only acts as evidence against the Hanaabilah, not against us, because 
we believe that in the arrangement being originated. The discussion, 
however, is regarding Al-Kalaam in the meaning of being Eternal. 

,*05^ Ajf (j *JbS jlSbl Ui AijauJlj 

££jUl Vjj ,bsb^-jf AS^xJl Aj C-sl£ Ob CJ'j ,,+g; 

\(jAp cAJA JjP ,aJ AjjjA^bgJl Jp\ jP*ib 


Because the Mu'tazilah were unable ot deny the fact that Allaah Ta'aalaa 
speaks, they adopted the view that He speaks by bringing about sounds and 
letters in their places, or bringing about the forms of writing in Al-Kaivh Al- 
Mahfoo^jj (The Preserved Tablet), though it may not be read, according to 
the differences they have among them on that point. 

You know that the one who moves is the one in whom movement subsists, 
not the one who brings movement into into existence; otherwise, it would 
have been valid to describe Allaah Ta'aalaa with a'raadh which are created 
for him. 



Allaah Ta'aalaa is far exalted above that. 


Wl J-2i id p -ti OTyil' O' ^s- Ojii^a <u0 

Jj* oiii O'iVlj Uj*~~a bjji^ ^ \jjz£j> Ajcfi '.tAj ,Q'jJ 

;4jjih cp'j^dl jlOii ,0jjjOslb J' Olw 


One of the strongest ambiguities of the Mu'tazilah is their claim that: "You 
are agreed upon the fact that the Qur'aan is a noun given to that which has 
been transmitted to us between the two covers of the Mus-baf through 
continuity, and this necessitates its being written in the Masaahif (pi. of Mus- 
haf), recited upon the tongues, heard by the ears, and all of that is, by 
necessity, from the marks of origination." 

The author responds to that by saying: 


Oi) 


"And It-" 


&\ ja ^JL!' oTjiil (j\ 

Meaning, the Qur'aan, which is the Kalaam of Allaah Ta'aalaa. 

(tiA?-LAa Jb 


"Is written in our Masaahif." 


<uI p aI'a!' 


Meaning, with written characters and the forms of the letters which point 
out to it. 


"Preserved in our hearts." 




XJLstJl JslfllSfb J\ 


Meaning, by verbal expressions which are imagined. 





"Recited by our tongues." 


4Py^»*w«Jl iiy^iLgJl 


With the letters that are verbalised and heard. 


(iblib 


"Heard with our ears." 


llsjl dU»b 


With that also. 


(tfe» s*) 

"It does not reside in them." 

J»jl3 jA Jj ^9 ^9 H\p- ^ dJUi l£I 

jjijid ,JOwJ' j^JaJb Jgjjyoj ,<ulp J'd!l j^JaJb £wjj Jaib ,^bu dill Old; 

Jailib jSiAJ jUl : JULi US" ,<uip iildil 4 PjOj^ Jl^dlj 

U^J byo jbll <ULib" OjS" <Ue J^jjj Vj ,(*dilb 


Meaning, despite that, it is not residing within the Masaahif or within the 
hearts, or the tongues or the ears. Rather, it is an Eternal Meaning which 
subsists with the Dhaat of Allaah Ta'aalaa. It is recited and heard by means 
of the context which indicates it, and it is preserved by the context which is 
imagined (in the minds) and written by marks, forms and characters that are 
used for the letters which point out to it, like how it is said: "The fire is a 
substance that burns, which is recalled by the word and written down by the 
pen." It is not necessitated from it that the haqeeqat of the fire is a sound and 
letter. 


Jb ,3jb*Jl ,0bsiSn Ji ,0LP*i' bj^-j 01 diJbxJj 

,0Lp*il ^ la jAj ,0lfti*il Jb la Jd) <blx^Jlj , ibbSsJl 



,Jj jS> 01 jjs]\ u! j$ ^,3 L>T ^jJijl ^jtj! ^y> jjS Igj 01 • ji}\ 

£jbxll ^ <S3j^-j^Jl 


The verification of this is the fact that a thing ( shay) has an existence in 
substances ( a'yaan ), and an existence in the minds, and an existence in 
expression, and an existence in writing. The writing points out to the 
expression; the expression points out to that which is in the minds; the 
minds point out to that which exists within the a'yaan (substances). 

Thus, when the Qur'aan is described with that which is from the tilings that 
are bound to The Eternal, like in our statement: "The Qur'aan is uncreated," 
then the intended meaning is its Reality which exists in external reality. 

49jkuJ 1 J?1il*i1 4j iljj ObJ^toJlj OO' 9 3^ 

jl ,01 jiil cJsi^- ^9 LoS" 4T?>t<dl jl ,01 jiil uiufij olji :tilj9 ^ 

O'jill ^9 \s£ 

When it is described with that which is from the things bound to the created 
beings and originated matters, then what is intended thereby are the words 
that are uttered and heard, like in our statement: "I recited half of the 
Qur'aan," or that which is imagined (in the minds), like in our statement: "I 
memorised the Qur'aan." Or the characters that are written, like in our 
statement: "It is prohibited for the muhdith (one in a state of minor impurity) 
to touch the Qur'aan." 

Jb Jj*tf>Sf1 <Wj 1 49jp ,j«jAijl 0j3 Jail!' jA 4-PjiiJl JJi OlT tiJj 

4i*ioll jtJad! <^1 , ^yt«Jlj ^J&d! Iwl ,ji1jdb JjiLd' UaJ' 

Because that which indicates to the Shar'i Ahkaam is the word rather than 
the Eternal Meaning, the A'immah of Usool defined it as that which is 
written down in the Masaahif, transmitted through taivaatur (continuity), and 
they applied the name (Qur'aan) to both the context and the meaning, i.e. 
the context from the aspect of it pointing out to the meaning, not just to the 
meaning. 

*UU 0 J 01 4j1 J\ ^)Uj ‘•ill jA t^JLil j*jbi!l lalj 

4Jj 9 ^au3 ,4&1 4u>^-j jj-AW ^1 £t~iJl jjtia-l jAj j^^AjIji^V' (jjbwl jd 



As for the Eternal Speech which is an Attribute of Allaah Ta'aalaa, then 
Imaam al-Ash'ari held the view that it is possible to be heard, and al- 
Ustaadh Abu Is-haaq al-Isfaraayeeni regarded it as not being possible, and 
that is the chosen view of ash-Shaykh Abu Mansoor <ulp dul (i.e. Imaam 
al-Maatureedi). Thus, the meaning of the Aayah: 


din j&" 

{ "Until he hears the Kalaam of Allaah ..."} 

La dTp JliL US' ,d*lp Jj La 

^b jP* dJLUJlj ydUSdl dk*>1j % ^ UJ , J\M dill fjS Js ■ Jjb 

He heard that which the ( Kalaam ) points out to, like how it is said: "I heard 
the knowledge of so-and-so." 

Nabi Moosaa fV—ii a_U- heard a voice which pointed out to the Kalaam of 

Allaah Ta'aalaa; however, because of it having been without the 
intermediary of a Kitaab or one of the Malaa'ikah, he was given the title "Al- 
Kaleem" (The one with whom Allaah Ta'aalaa spoke.) 

<U Aj ,^&!j^jl ( h :'l Ijb^a ,j^jJiiJl ^JtoJl ^ J> djLJi?- : dill PIS' f Old 

^L«^-Vlj dill Ob*ilj jj~Jl ^1 ^J.tfitfoll Jjd^Jl ^iSa,..iI Ob ,<UP 

^3 US} kiJUi Ob ^Jaill ,diLib- ^Jbu dill fjS jA <0 j^sjuJI LLaj'j diS^- 

‘WjiXdJi di »fi ll dO?jbc<J il , Ob*i Ij j^««Jl ^il ^J.iigfl^il oiljjl ^fedl 

If it is said: "If the Kalaam of Allaah Ta'aalaa really in an Eternal Meaning, 
and metaphorically in a composed context, then it would have been valid to 
deny it from Him by saying: "The revealed, inimitable context which is 
divided into Soorahs and Aayaat is not the Kalaam of Allaah Ta'aalaa." 
However, ijmaa' opposes that statement." 

An objection might also be raised that if the inimitable thing which is the 
object of contention is in reality the Kalaam of Allaah Ta'aalaa, along with 
absolute certainty that that is only conceiveable in the context which is 
composed and divided into Soorahs and Aayaat. , because there would be no 
meaning to their opposing the Eternal Attribute (of Speech)." 



<bj£" ^*S^!' j~> il jJij> ^Jbb O' jjJbxs!' :bl£ 

4i' <b' :4i\o?V' ^awj ,Cj> b*<J'j jj—J' wa!j^J' Aobxll j^laflAJl ^jj ,^1*2 <& *Jup 

Jb jbripV' Oj£> ,SLtf>' ^yjJl ^y2J *^9 , jJjl^sjd' ObjJb ^a jA ^J\j6 

^Js^JU jS’ <b' fllyw j*. A& jl^a <U' ^lJJOoJ' JO*>. 3jbP ^ Uj ,^g!bb A" 

4j Jail!' )4 j*jjs!b ^uuii j O'AJbj Jjipis!' ^ ^*>l£\!' O' sLyw Jj ,oi!jsJ' 

“U^waJ'j ^b^j!' fb *-*! £)jj ^glp jLsPb jA LaJj ,Ol!JJ 4*0ajj 


We respond by saying: "The verification of this is that the Kalacim of Allaah 
Ta'aalaa is a name common to A l-Kalaam A n-Nafsi /l l-Oadeem, and the 
meaning of the idhaafah (attachment) here in the phrase, "Kalaam of Allaah", 
is that it is an Attribute of Allaah Ta'aalaa, and it is (also shared) with the 
Speech which is originated, verbally uttered, made up of Soorahs and Aayaat , 
and the meaning of the idhaafah here (in this case) is that it is from the 
creation of Allaah Ta'aalaa and not from the compositions of the created 
beings; thus, it is not valid to deny it at all. 

That which is inimitable and over which they contend can only be the 
Kalaam of Allaah Ta'aalaa. 

As for what has occurred in the expressions of some of the Mashaayikh, 
that it is majaa ^ (metaphorical), then the meaning of that is not that it is not 
used for the Speech that is verbally uttered and composed (of Soorahs and 
Aayaat). Rather, what it means is that in being verified as having a reality and 
in essence the Speech is a word used to mean that which subsists in the 
mind. As for the naming of the verbal utterance (as Kalaam of Allaah) and 
using it for that meaning, then that is due to its pointing out the meaning (of 
the Kalaam of Allaah), thus there is no dispute with them regarding the usage 
and the naming. 

Jb jA ,ptKb <&' U^oUiwo Jji fb d' Jo*j c-Jsij 

4J'Aj *i U 4j b\jA\j , i jA\ ibULa fb Jj ,<laj^Aaj Jail!' Jjixa <0 i'jj ,Jail!' ILULa 

C~oPj US" jAj ,U^! J*alO ,Jail!' 0Tyi!' O' ,ObLaJl jJL *S 

<Gb ^iSail! jj» HjU^x!' 

jAIa!' Jail!' O' Jj ,sb!b Jails!' Jjy V] A" j ^^~Jb Jails!' 
)c ya*J' jo*A\ yf' o* ,Jaib»Jl ^liilT <u*jis ^9 

yjjiui' ^yw jA 'Aaj ,l!V' SbPL*wa fls'^ii'j Jails!' ^3 J«j 22 xj UOJ ^—JjsJ'j 



£o~*> Aa*^ o' ,<U5 q,JjJ ^JUj AUi O'Oj j»JUi' le'j ,4jib- fldyil'j 

UJlS liiflj Ji*j j*J JL^- jAj j^a‘AS' J^tf>b- iJLft ,a!V' JS dj^rSj' q-Jj-® jS* 

lgw2*j AbjjJAaJ' AL^qJ' jl Aijbul' k3jj^dt oiJj-s yS- 

<uIp aJ'oJ' aj^' 


Some of the Muhaqqiqoon held the view that the meaning in the statement 
of our Mashaayikh is that the Kalaam of Allaah Ta'aalaa is Eternal Speech. It 
was not something that was contrasted with the verbal utterance so that it 
means that which is pointed out to by the verbal utterance and which is 
understood from it. Rather, it was used in contrast to the substance itself. 
The intended meaning of that was that which does not subsist by itself like 
the rest of the attributes. Their intended meaning is that the Qur'aan is a 
word used to refer to the verbal utterance, and the (Eternal) Meaning 
encompasses them both, and it is Eternal, unlike what was claimed by the 
Hanaabilah that the context which is composed and arranged of parts is 
eternal, because that is clearly impossible, of a certainty, because it is not 
possible to pronounce the seen in "Bismillaah" except after pronouncing the 
baa'. Rather, it means that the verbal utterance which subsists in the mind is 
not made up of parts in His self unlike how it is in the mind of the Haafiz 
(one who has memorised the Qur'aan), without any arrangement of parts 
and without any of it preceding other parts. 

Arrangement only takes place in verbal utterance and recital due to the 
absence of help from the instrument, and this is the meaning of their 
statement: "That which is read is Eternal, but the recital is originated." As 
for that which subsists with the Dhaat of Allaah Ta'aalaa, then there is no 
arrangement in it, so much so that, the one who hears the Kalaam of Allaah 
Ta'aalaa hears it without the arrangement of parts, because Allaah Ta'aalaa 
has no need for the instrument (of speech). 

This is the conclusion of their speech, and it is excellent for the one who 
understands that (the Kxilaam of Allaah) is a verbal expression which subsists 
in the mind, not composed of letters that are spoken or imagine, because it 
is stipulated that the existence of some of them precludes the existence of 
others, and it is also not composed of the arranged characters which point 
out to it. 


,aJL?» ^3 Ag^J^a AJjj?t>a c3jj^dt JaSbxl' yvJiJ V jpxjj 

OlS" JiflAj lijj ,A Jjfi jijij j' >‘'■4^'"® 1a'AS* IgJ] C-flsi' 'ij 



We do not conceive the speech which subsists in the mind of the one who 
has memorised it except as it being the forms of letters which are inscribed 
in his imagination, so that if he turns to them, it becomes a speech 
composed of imagined words, or marks that are arranged, and when he 
verbalises (these words) they become speech that is heard. 




"And At-Takween." 


3^3 Jjulb <up jjv ^OJl ^^auJl jAj 

ja ^j*bc<dl 


It is the meaning expressed by (words) such as doing, creating, producing, 
bringing into existence, originating, inventing, etc. It is explained as being 
the act of bringing something out from the state of non-existence into the 
state of existence. 


dill Ulp} 


"It is an Attribute of Allaah Ta'aalaa." 

<^1 J* Js-iwJl I £la»lj Jj£°j ^Uil JiJlj Jiall 

4j L»JV3 <d \Jupj JjULOV' •b-la Oj^j O' jS- 

Because both logic and Narration are in agreement that Allaah Ta'aalaa is 
the Creator of the world and the One Who brought it into being, and 
because it is impossible to apply a derivative term to a thing without the 
source of the derivative being a description for it which subsists with it. 



"It is Eternal." 


\iyr^ 


jfi Ud ^JUj dJlij kOolj?dl <UI 

{ 112 )- 


For different reasons: 



The first reason being that it is impossible for originated matters to subsist 
with the Dhaat of Allaah Ta'aalaa, as has been explained. 

jt fjl Ulbt JjSM ^ ^ ,jlbxJl A)t JjSfl ^ 4Jli Alt ^Itil 

,<ULibxJ' j j> jJr {j* jiUll jl U~9 JjJbxJ' l£\ , jl^td' 

<ufp jjS La c3^^1 (.s^ ATp jW jl 4jl ^glp 


The second is that Allaah Ta'aalaa has, in His Eternal Speech described 
Himself as being Al-Khaaliq (The Creator). Thus, if He had not been the 
Creator since all eternity, then that would necessitate falsehood or resorting 
to majaa ^ (metaphor), i.e. The Creator of that which is to come, or The One 
Who has the power to create without difficulty. The reality is that were it 
permissible to apply the term Al-Khaaliq to Allaah Ta'aalaa in the meaning 
of "The One Who has the power to create," that would have permitted to 
apply to Allaah Ta'aalaa all of the terms having to do with a'raadh. 

<Ue , Jl^wa jAj jD Lal9 bib- OlS" jl 

JJa)U <U9j <Uj.L> La]j , JjsLLe <uf £a j*JUll 

The third reason is that were He to be originated, then either it would be 
through the Takween of another, which would necessitate the endless chain 
which is impossible, and it would necessitate therefrom the impossibility of 
the world being created, despite the fact that it (the world) is witnessed. Or, 
it (the origination) would be without (the Takrnen of another), and thus that 
which originated would be independent of an originator and of origination, 
and that constitutes denial of the Creator. 

jjf 4Jl US" flj»P Jb jl <tf'i Jb Lai ,^^xl ji <Ul 

^9 sLa^ UjSCa jl ,lilL v- J5" jij£j O' j* 

AsJbxi^il 

The fourth reason is that were He to have been originated, then He would 
have been originated either in His Dhaat and therefore would be a mahall 
(locus) for originated matters, or (He would have been originated) in other 
than (His Dhaat) as was the view of Abu-1 Hudhail, who believed that the 
creating of every jism (body) subsists with it, so each jism (body) is a creator 
of itself or brought itself into existence, and the impossibility of this is not 
hidden. 



{ Js* jfi Oyiib-uJ'j jtijJlS' ii-i?- Hup jij^p )' O' ^ 5J^V' oXit ^u*j 

,4*aj £ i '-* a ^ djS" J^® O'jLtf’V'j ,Ol3Li>V' jfi Ajf 

kiJJi Jp^jj , , tiJ ,tixu*JL IjjSlLaj 


The basis of these four proofs is that Takiveen is a Real Attribute like Al- Aim 
and Al-Qudrah. The verifiers (Muhaqqiqeen) from the Mutakallimeen held 
the view that creating is from the idhaafaat (relationships) and rational 
expressions (al-i'tibaaraatal-'aqliyyati), like Allaah Ta'aalaa existing before 
everything, and with everything, and after everything, and mentioned by our 
tongues, and worshipped by us, and He gives us life, etc. 

<*j tf Q& JJi ,dAJi j-Pj sL?-V'j AJlaV'j Jjjjsl'j Jj-lsxJl 

CJIS" 0]j 3j*UL!' 013 Hup 


PjjUiu)' 


uJj^ai^S’ 0^SCoJl JjJj jj-Uuj *i <UU uJjJpxj OjAj' 

j\jpy}\ ^Sj jLil , Jl^wa jaj ,oUj^<Jl ^>jl 


U03 OlT jii 


The conclusion to be drawn from this is that from eternity He is the 
Beginning of the acts of producing and sustaining and of giving death and 
life, and there is no proof for it, i.e. Takiveen , being a different Attribute 
other than Al-Qudrah and Al-Iraadah , because Al-Qudrah , even though its 
relationship to the existence or non-existence of that which is brought into 
existence is equal, however, it is only when Al-Iraadah embraces one of the 
two sides (potentialities) that this one is specified. 

Because those who believe in the origination of Takiveen use as evidence the 
fact that they cannot be conceived without that which has been brought into 
existence, like a hitter without one who is being hit, then, if it were to be 
eternal, it would necessitate the eternity of things that are brought into 
existence, which is impossible. He gestures to a response by saying: 


Oj) 


"And It." 





Meaning, Takween. 


( <uip Hyrj ciji Jj JjV' y V y y r JSj (*Jl*l} OySb 

.uiijSj) 


"The Takween (creating) of the world and all of its parts by Allaah 
Ta'aalaa. Not since eternity, but at the time of its coming into 
existence, according to His 'Ilm and Iraadah." 

y Sjaijij y US" Oj^J'j ,1o'j Hy c3k» 

JliL la 'oij ,iibb- L^jULUj OyJJ ,1 ^jULUj ^»jL V ojJiO' oloall 

slacuo'j ^JLa!' J>Ja».T ,<UUL^ 4 jL^ jf ^jUJ 4U' O'O Jjbcu *J 01 01 

,<0 i2yj JjAo I 9 OJJi O' lal3 Jjbtf OJj ,Jbx* jAj ^ya 0o'j?d' J^ibxJ 

jjbcuJ' OySCJ' OpjO- ^a ioj' j^-13 j' ,JJ0l> y®j ^*0 ^yLS 

Creating remains from eternity to eternity, and mukamvan (that which is 
brought into being) is originated with the origination of connection 
(between creating and that which is created) like how it is in Al- Aim and Al- 
Qurdah and other than them from the Eternal Attributes, the eternity of 
which do not necessitate the eternity of the connections due to the 
connections being originated. This is the verification of what has been said, 
that the existence of the world, if it is not connected to the Dhaat of Allaah 
Ta'aalaa or an Attribute from His Attributes, that necessitates the denial of 
the Creator and that there is no need for verifying the fact that originated 
things come from One Who brought them into existence, (but these 
conclusions are impossible). If it is connected, then either that necessitates 
the eternity of that which, its existence is connected to it, which necessitates 
the eternity of the world, which is baatil (false), or not, so creating then is 
also eternal, even though the origination of the things which came into 
being is connected to it. 


Jjbcy V l« ij Jj 3 Oy^d' JjLcj Jyil' O' y Jlib lay 

la O'iJl; Oobxl'j |*J*lfl!' y** 0*i ,jiaj 013 ,4 j jUsj la OobxJ'j ,j~*lli 

iij^Mwa OySb OySb la OjyOxJlS OP la'y ,djLa*>lflJl Aj Jyib 

O' j'y^J d^yOxJ' ^»yL~j j~*ll» osyj jjLtf Sym »y ,a£*J\s*u ,^odl> 

y oo 'ypo' U~3 4jLa*>laJ' ol] US" ,<u'yO Uib ,<up jJli' Irbw OySC 

%> Jy^lT Ol£*J' 



As for what has been said, that the statement that the connection of the 
existence of the tiling brought into existence with creating is (like) saying 
that it is originated because Eternal is that which, its existence is not 
connected to something else, and haadith (originated) is that which its 
existence is connected to something else. There is speculation regarding this, 
because this is the meaning of The Eternal and The Originated with the 
Dhaat as is said by the philosophers. As for the Mutakallimeen, then 
originated refers to those things which, their existence has a beginning, i.e. 
their existence was preceded by non-existence, and Eternal is contrary to 
that. The mere connected of its existence with something else does not 
necessitate origination with this meaning, due to the validity of it being 
muhtaaj (in need) of something else, produced from it, eternal widi its 
eternity (i.e. the eternity of that thing), as was the view of the philosophers 
in their claim of the eternity of the possible tilings, like hayooli (the primary 
matter), for example. 


V JJOj , Oji jLsj-Vb tixJl lil 

01 Jlib 4&I JjAxu Jjdl OlS" 

(►$* dr 4 J* J* 

jj6\j V ,^bx)b 4jjj*^woJl L^obib Ojljib Ujl 

Yes, when we affirm the fact that the world has come from a Creator, widi 
choice (ikhtiyaar) not through necessity, with evidence that is not based on 
the origination of the world, then the statement that its existence is 
connected with the Creating of Allaah Ta'aalaa is a statement of it being 
originated, and from one may go on to say that it applies to every juy (part) 
from the ajyaa' (parts) of the world, gesturing thereby to a refuation upon 
those who claim the eternity of some parts, like al-hayooli (the primary 
matter). Otherwise, then they say that those things are eternal in the 
meaning that, they were not preceded by non-existence, not in the meaning 
that they were not created by another. 

OjOaJl OljjS" 4xo 4jljj O'j , Oj^Jl Oj*b 4j! U! Jw^bxJlj 

Ij k_JjUa!l 1 jjdUadl OjJb V <L9 Up] OjOflJt 019 ,Ojj0adl 
,ij^-jll ^1 ^»b*Jl j* ^»jbxdl yf-\ ^ ^1 Sibi^l lb~o 4JLib- AJUffi 

fljjl^o OjSCJ' Oj>b IgiLibxx; JjiiJl 01^! ,£tjU0<d' OjLP ^3 Lo CJlS" jl 

4iUxJ bj *>\i , sliUl Jp' j£ Oj^isJl 01 j* Jlib Uj j *>\3 Ijl^jlj 



J jAj f 'ij ,<Ua Jj*id' ^3^3 J* “tJS j*JSM , Jj*idb 

ij^rj cJij ^j' <bla lijU' 


The conclusion is that we do not submit that creating is inconceiveable 
without the existence of things that are created, and that creating has the 
same relation to the thing created as the act of hitting has to the person or 
thing being hit, because hitting is a quality which shows idhaafah 
(relationship) and which is inconceiveable without the two things related, i.e. 
the hitter and the one being hit. Takrnen is a Real Attribute which is the 
Beginning of idhaafah , which is the taking of things from the state of non¬ 
existence into the state of existence, but not the relationship itself. So much 
so that if it were the relationship itself as has been mentioned in the texts of 
some of the Mashaayikh, then the statement which verifies this relationship 
as being true without there being a tiling which was brought into existence, 
it would be a contention and a denial of that which is necessary. Thus, it is 
not to be rejected by that which has been said that, the act of hitting is an 
'ardh which is impossible to be perpetual and thus it has to be connected to 
a maf ool (object), and the reaching of pain to him due to the existence of the 
maf'ool with him, because if it were delayed it would be non-existent, and 
that is contrary to the Actions of Allaah Ta'aalaa, because the Actions of 
Allaah Ta'aalaa are Eternal, Necessarily Perpetual, lasting until the coming 
into existence of die maf ool (object). 


(biAiP j Sijj 

"And it (i.e. the Attribute of Creating) is not mukawxvan (created), 
according to us." 

0l£" ,oj j QaaJt allS" ,3jjj02Jb jA*j 0*i 

jJ& OjpA <bl SjjjO? Uj^a Oj^rfJl OjSvj 01 ^jl Oj^rfJl 

<bl j*Jbdb JjLtf JjJbxl! Oj^j V 0'j , Jbxa jAj 0j^-3 ,<UP 

Ialb- Idjsj SjjjO? ,<L3 jObj ^ jilij ,<Ua 

^JUj &\ i)j£j V 0'j ,(3^" Jjlb- <bb Jjill ,d lijA^xa 

t -yS ■ OlS" lil <0 Oj^oAl <bf SjjjO? lalj Uj^a 

IbjSj 'Jji Jjjb*- Ob Jjill Oij ,^Jbb 4ill OlOj UJli 0 j£j V Oj^aJl 

,^-!j loJSj <0 JjibxU Jjlb- 

bjjjO? Jjxid'j Jjuiil jjbu; (*^d' 0j£" ^lp <US" 



Because the action is distinctly different from the object, by necessity, like 
the act of hitting with the one that is hit, and the act of eating with the tiring 
that is eaten. And because, had it been the very mukawwan (created thing) 
itself, it would have necessitated that the mukawwin (that which creates) is 
itself a tiling that is created, of necessity due to being created widi the 
creating which it iself is, so it would be eternal, having no need of The 
Creator, and that is impossible. 

Secondly, it would necessitate the Creator having no connection with the 
world other than that He is more Eternal than it, and All-Powerful over it 
without creating and having an effect in it, due to it coming about through 
itself, and this does not necessitate Him being a Creator and the world being 
created by Him, and thus it would have been invalid to say that He is the 
Creator of the world and its Maker, and this (such a statement) is false. It 
would also have necessitated the invalidity of saying that Allaah Ta'aalaa is 
the Mukawwin (One Who brought into existence) of things, of necessity 
because there is no meaning of Mukawwin other than the one in Whom 
Takiveen (creating) subsists. And Takiveen (creating), if it is the thing created 
itself, then it would not subsist with the Dhaat of Allaah Ta'aalaa. 

It would also have necessitated the validity of such a statement as, the 
creator of the blackness of this stone is black, and that the stone is the 
creator of blackness, because there is no meaning of Creator and blackness 
except the One in Whom creating subsists and the tiling in which blackness 
subsists. They are one and the same and their mahall (locus) is one and the 
same. All of this is to draw attention to the fact that it is necessary to make a 
distinction between the action and the thing maf ool (object), of necessity. 

S—Uaj Jj ^glp SjAlis la 

J»PlfiJ' til iljf Jli j^a Ij 

JplaJ' Vj L»l» 


However, it is necessary for the person with intellect to ponder over the 
likes of these discussions, and to not attribute to those grounded in 
knowledge from the raasikheen of the 'Ulamaa of Usool that which is clearly 
impossible which is clear to the one who the lowest amount of tam^ee^ 
(distinguishing). Rather, a valid interpretation is sought for their speech 
which is fit to be a locus for the disagreements of the 'Ulamaa and the 
disagreements of the thinkers, for the one who says that Takiveen is the same 
thing as the mukamvan intends thereby that when a doer does something, 



then there is not, here, except the doer (faa 'it) and that which is done 
(maf oot). 


Jji*)' ^ J c£jLsPI y>\ ^ l^OJ' Ulj 

01 iji j»Jj J^jlsxjl ^ JjJuLol! IjjHa Ifli^wa yi J*wJj , JjaOJI JS J^l^l ‘k~»b 
^3 <Lal<d' ^jP 0J Jlib US" 'bAj ,0*il?u<Jl J 0_j5v<Jl ^j£<La “1~JV jA 

^gS?- ,j^"l JjibxJ (> y>~*w<Jl ,JjibxJ 4J&UJJ £jbxJl ^ ^ 4jl ,^jbxJl 

,lAij^-j jA CJlS" 'il <LaUJ' Jj ,ilj~Jlj , JjJLd'j JjUO' ^U^-l Obu^u 

)c ^^*Jbj ,ij^-jjl Oji <LaUJ' JaA-*>b O' JJbdJ O' ^uj ,JJi*J' ^ O'jjlxw U>4 ^sJ 
aJLJL?- iLtf> ^gfp U&jzj e£jld' j& IajjJL^j sLOS)' Oj^j O' OlOb Vj c£'jl' 'Oa JUa;l 

Si'jV'j SjAiiiJ , O'JJb iLgiljj 

As for the meaning indicated to by terms such as At-Takiveen, Al-Eejaad 
(bringing into existence), etc., then it is a considered matter, acquired in the 
intellect from the connection of the doer to the object, and it is not a matter 
that is muqaqqaq (verified) as being distincdy different to the object 
externally. His intended meaning is not that what is understood from At- 
Takiveen is itself what is understood from mukaivivan (that which is brought 
into existence), for that would necessitate impossibilities. This is how it is 
said that, al-ivujood (that which exists) is the very maahiyah externally, meaning 
that externally (on the outside), maahiyah has no tahaqquq (verification as 
having a haqeeqat). Its opposite, termed al-ivujood ., has a different tahaqquq 
(verification), until they join together widi the joining together of die 
accepter and the accepted, like the jism (body) and saivaad (blackness). 

Rather, when maahiyat exists, then its coming into existence ( takaivivun ) is its 
ivujood (existence), but they are distincdy different in the intellect, meaning 
that the intellect perceives the maahiyah , not the ivujood (existence), and vice- 
versa. Thus, the nullification of this opinion cannot be complete except with 
affirming that the takaivivun (coming into being) of tilings and their being 
produced by Allaah Ta'aalaa is hinged upon a real connected which subsists 
with the Dhaat , which is distinctly different from Al-Oudrah and Al-Iraadah. 

SjUa!' J\ uJ 'ij C«9jJ jjbiLd' Si'jV' O' JjJbxd'j 

O'Ai' OjS" 4xflJbx3 j?sjj s—~-J 'ijj ,*0 ^o-~J 

O'jjbJuJ' OjjbjU' 4Jj J£ CdL bb 

U'j V la kiJUi j^Pj Aila^'j 

frlabil! <U3j ,^J' ft'jj b> sUip Jo*). <0 2j£j \iup kiJLSi yfi OjS" 



J^Jl y* O' jAj Ojii^tJ' <tJj q-ai la ,3jjHa j£j OJj ,1jb>- 

jlfljjjJ ,'jJyOJ 3jj«a!Ijj ,5jl«J Oj^Jbj , sL?-J 3L?Jl) Jjbtf OJj 4jl3 

OULUd' 4~Pj~aPU jPyOP^\ UOjj ,dJUi j«P ^1 


The verification of this is the fact that the connection of Al-Qudrah in 
conformity with Al-lraadah is with the existence of the thing which Al- 
Qudrah is connected to at the time of its (this thing) coming into existence. 
When it is connected to Al-Qudrah, it is termed " Eejaad 1 of it, and when it is 
connected to Al-Oaadir is it termed Al-Khalq , At-Takipeen , etc. So, its 
haqeeqat is that the Dhaat is such that, His Qudrah is connected with the 
existence of the tiling which has come into contact with it at that time, then 
it is verified according to the specialities of the tilings which have come into 
contact with It like the specialities of the actions, like At-Tar^eeq (sustaining), 
At-Tasipeer (forming), Al-Ihjaa (bringing to life), Al-lmaatah (causing to die), 
etc., infinitely. 

As for each of those things being an Eternal Attribute, then that is from the 
tafarrudaat (obscure views) of some of the 'Ulamaa of Maa Waraa an-Nahr, 
and it is a view that very much implies the multiplicity of eternal beings, 
even if there is no distinct difference. The closest is that which the 
Muhaqqiqoon (verifiers) adopted, which is that all of it returns to At- 
Takween , becaues It (At-Takmeri), if it is connected to life, it is termed Al- 
Ihjaa (giving life), and if it is connected to death, it is termed Al-lmaatah 
(giving death). If it is connected to a form, it is called At-Tasipeer (forming). 

If it is connected to riqq, it is called At-Tar^eeq (sustaining), etc. So all of it 
falls under At-Takipeen , but the khusoos (specifics) come about with the 
specifics of the connections. 


Al-lraadah (The Intending!: 

<lJj' 

" Al-lraadah is an Eternal Attribute of Allaah Ta'aalaa that subsists 
with His Dhaat A 

Ja- Obj^oJ' jiigij.tfyJ <U1 AySi Aup OLjV ULibxJj '.UST dJJi 

^-y* j-® bS V ,C-3j dji C«3j ,4^-j 



fliljb AjjA <U' aJjsjuJ' Jaxt.j , teiufij Xij> <Ul j* Si'jVb 

Sibtil' OlV' UjSi la .^Lp JJjJlj ,4J'i 4jib- O' iLa'j^J'j ,Jj>wa ^3 <b3b- 

^*L3 ^Uxa'j ,<b ^L3 ' ^a )t _gJUj <tSl AOJOoJ'j Si'jV' &Jup OLjU 

OjS" ^Js* J-Ji j*Jl*!' ^*lbj llaj'j ,^1*2 4JiJb k^O'j^d' 

O^bxJ ^Luw' SjJjO? ,<ua£ ^jl O'JUb L^-j^ 4*3L^ 0'S" jj ij \j£j djh^t* Ijili <UjL^ 

P ^jP (JjIxaJ' 


He repeated that for the sake of emphasis, and as a verification for the 
affirmation of the Eternal Attribute to Allah Ta'aalaa, because it necessitates 
the specification of some of the mukamvanaat (those things which were 
brought into being) with one facet instead of another, and in some times 
instead of other times, unlike what is claimed by the philosophers that 
Allaah Ta'aalaa necessitates with The Dhaat ., and does not do through Al- 
Iraadah and AU-Ikthiyaar (Choice). The Najjaariyyah claimed that He intends 
by His Dhaat ., not by His Sifah (Attribute). Some of the Mu'tazilah claimed 
that He intends with an Iraadah that is originated and which is not in a locus. 
The Karaamiyyah claimed that His Iraadah is originated in His Dhaat. The 
proof for what we mentioned are the Aayaat that speak about the 
affirmation of the Attribute of Al-lraadah and Ail-Mash ee ah for Allaah 
Ta'aalaa, with certitude of the subsistence of the Attribute of a thing with 
Him, and that it is impossible for originated matters to subsist with the 
Dhaat of Allaah Ta'aalaa. Also, the system of the world and its existence is 
in the best and most appropriate way, and that is proof that its Maker is All- 
Powerful, Choosing, and also that it (the world) is originated, because if its 
Maker were to be necessitating (things) with The Dhaat then what would 
have followed therefrom is that the world is eternal (whilst it is not), of 
necessity because it is impossible for the effect to lag behind the 
necessitating cause. 


Seeing Allaah Ta'aalaa: 


(J\*a kjjj) 


"And seeing Allaah Ta'aalaa." 



lil LSI Oilij Jl Vaby jA US" iJ'jiS ^aw jAj ,j~aalb ^idl <- 3 lJb£jV' 

,^JbxJl ^ UjA! bUb^aa OlS" Ojj <bl ^3 sbb- *^3 ,j«*Jl U02^£ ^j jjJl ^1 U^laj 
<bjjlb alwwjl ^A V^j-aasa 3Jb- -X~j?- 4Jl i~vwJb Ulj j*jf <tJl ^laJl Jb- 43Ub&l 


Meaning, with a complete unveiling ( inkishaaj) through the faculty of sight 
( basar ), and that means the perception of a thing, the way that it is, with the 
faculty of sight, and that is because if we look at the moon, and then we 
close our eyes, then it is not hidden that the moon remains unveiled in both 
cases (with the eyes open or closed); however, its being unveiled (not 
hidden) in the state of looking at it (with the eyes open) is more complete 
and more perfect, and at that time we, in connection to it, have a specific 
state which is termed " ar-Ru'yah" (vision). 




"Is logically possible." 

01 Obs^ <*J +S b la tojj ^U^al) «U»jiSj ^^b- lil Jji*Jl 01 

OLJl 4*1*3 ^Uxa*il 0^® >t£j 3j*& j*Lflll 'Oaj ,4a.XP 

Meaning that the intellect or logic, when acting by itself, does not judge that 
the Vision (of Allaah Ta'aalaa) is impossible so long as no proof against that 
is brought, despite the fact that the default is the absence (of Seeing Allaah 
Ta'aalaa), and this ruling is necessary, so the one who claims impossibility 
must bring forth his evidence for that claim. 


^■***>3 '■jzprjt dl^a] Jpdl Jjsl J0s«0 A3j 


The Ahl-ul-Haqq (People of Reality) inferred the possibility of Seeing Allaah 
Ta'aalaa in two ways: logically (' aqliyj) and through what has been heard 
( sam'ijy , i.e. that which has been heard from Rasoolullaah 4_U- aiii 


Jb £jSi> bl OLpS!' 0 j*blii bl :Jj*il jija 

jl ,0bj.bxJI jl ,3j^-y)l lal j ,iiws <Up ja ,i5jS*iw<dl ij fi ^’3 J^J^3 

SjLp Ol^aV'j ,^».A*Jl iJbu ij^-yll SjLp Obj*bdlj ,U^~J ^£jlj lil ,0l^aV' 
^iUflil llyiJOa jAj ,3y^-yll ,<LL*)l ^3 J^-Xa Vj ,^-A*Jlj 3j^-yll 

^Js- L^pU^al iJiijXJj ,3y^-yll <bwl!l 31p J^ibxJ Ob-A" ^ <UIxj O' ^*A*3 ,0j«Pj 



l$js O' tiSj ,t*ila jr 4 j' jf® Oj£" ®->jO 

^Jbb <Ull 0! ^Ip sL; UO]j ,OJJi j»Pj j^e jJLa 

lg~>jj £Hw' ^ sL) SiUJl lg~>jj .b*J' ^ jl*J j*J 


The establishment of the first proof is that we (Ahlus Sunnah wal-Jamaa'ah) 
have absolute certitude regarding the seeing of substances and a'raadh, of 
necessity because we differentiate, widi the faculty of sight, between one 
body (jis/n) and another, and between one 'aradh and another, and the 
common designation inevitably requires a common cause, that cause being 
either existence, or origination, or possibility, because there is no fourth 
alternative which is common (between a'yaan and a'raadh). 

Hudooth (origination) is a term used to refer to coming into existence after a 
state of non-eixstence. Imkaan (possibility) is a term used to refer to the 
absence of the necessity of existence and non-existence. But, non-existence 
cannot enter into causality, and thus myood (existence) is established, and 
this (existence) is common between The Creator and other than Him. Thus, 
it is valid that He - Suh-haanahu iva Ta 'aalaa - be seen from the aspect of the 
verification of the cause of validity (of seeing), which is al-myood (existence). 
The impossibility of a thing being seen is hinged on the affirmation of a 
thing being from the special kinds of possibilities, as a condition, or a 
preventor from the special kinds of necessity. Similarly, it is valid (possible) 
to see the rest of the tilings which exist such as sounds, tastes, smells, etc. 
The reason those things are not seen is based on the fact that Allaah 
Ta'aalaa has not created in the slave the vision of those things, generally. 
Not seeing those things is not based on them being impossible to be seen. 


JJaj J3> JL?-I^LeJlP Ob Jfij&\ 

<Up <Up ,jUllj Obthj'uoJb 

<U*)l> Ob ~?r\ ,‘U 5 p Sjprj Jj 

OjSo Of Jb slip ,bgJ JjUD'j ,Aj j v J' Jji*£® 

Oji ,la <bjA *Ue iJjbj US] Uu yA biOi I'Jjj la Jjf b*i jf 

J3 <UiLcie flU-'j <bJjj ,0JL!i jf <UlU] jf <tU?^P jf tejAjPr 

0 j£" yA <bJjJ' V jA'j^sJ' j^e <U3 la ^!l tfV ^glp 

jA AjJjJl Jil>Cia OjSC O' , jkj <U3j ,e£jJjU AihU' ,3^-^Jb ^~>U' jAj ,la 4 jjA <d 

jL^p' Jjjp ^jip'jpV' Jf® f^*;U lej 



An objection may be raised that the invalidity is non-existent, so it does not 
call for a cause ('Mai). And even if that were to be submitted, then one kind 
of thing may be caused by different tilings like heat is caused by the sun and 
by fire, so it does not call for a common cause. And even if it were to be 
submitted, then the non-existent is suitable as an 'Mat (cause) for the non¬ 
existent. And even if that were to be submitted, then we do not admit to the 
(view of) existence being a common cause, but rather the existence of each 
thing in itself. 

To all this it is answered that the intended meaning of 'Mat (cause) is that 
which is connected to the vision and the one receiving the vision. It is not 
hidden, the necessity of being existent ( wujoodiyy ). Then, it is not valid for it 
to be a thing that is specific to the body or an ' aradh, because when we see a 
shape from afar, we comprehend from it a certain humjyah (individuality or 
personality) rather than a specific substance of 'aradh, or humanity, or being 
a horse, etc. After seeing it with one vision connected to its humjyah (itness), 
we may be able to distinguish what substances and a'raadh are in it, or we 
might not be able to. So, the connection of vision is the tiling having a 
certain humjyah (itness), and that is the meaning of existence. Its being 
common is necessary, and there is speculation in this, because it is possible 
for the connection of the vision to be the fact that it has a body and what 
follows that such as a 'raadh, without taking into consideration its particular 
characteristic. 

‘kjjk JLj •di <uI p O' 


444! ' U b* 40 


The establishment of the second proof is that Nabi Moosaa ^ asked 
Allaah Ta'aalaa for a vision, saying: 

{ "0 my Rabb, let me look unto You."} 

IgjLojf , V O'i ^ 01^1 

4U' O'j jOJLUi OjAyw sLjSlIj , Jbt-oil Llhj 
CJjJ JjhuJ' fllyw OSl Jjhcd'j jAj 

' jJilSsJ' C~i> ,<b jlxj' 



13 dlS* <uAp (J'J~«> 01 ;ls(ji}' <uAp ^jpj£*\ J3j 

JjAx^J' O' ^-L»J *i Ubj jjA 4 ^Ap US' I^pUxaI (j^AxJ (Ju*j ,Sj^? - 4ili l£j^ O^P 

Jbt>0 jjSj ,4Sj^iU Jb- J^dt jtjis-*i! jA Jj 4Tp 


If seeing Allaah Ta'aalaa were not possible, then such a request would have 
been something of ignorance of that which is permissible pertaining to the 
Dhaat of Allaah Ta'aalaa and that which is not permissible, or it would have 
been some sort of foolishness, or futility, or a request for that which is 
impossible. The Abmiyaa fA-Ji are far removed from all of that. Allaah 

Ta'aalaa made seeing Him connected to the mountain remaining fixed in 
place, and that is a matter which is possible in itself, and that which is 
connected to a thing which is possible is itself possible, because its meaning 
is that of giving information regarding the affirmation of the connected 
thing when affirming the thing to which it is connected, and that which is 
impossible is not affirmed upon anything of those things the determination 
of which is possible. 

Some objections have been raised to this. The strongest of these objections 
is that, Nabi Moosaa <ulp had asked to see Allaah Ta'aalaa for the sake 

of his people, because they had said, "We will not believe in you until we 
openly see Allaah." Thus, he asked Allaah Ta'aalaa so that they (those who 
asked) could know that it is impossible just as he knew that it is impossible, 
and because we do not admit to the tiling to which it was connected being 
possible, because that which is was connected to was for the mountain to 
remain fixed in place whilst moving, which is possible. 


cM ^ kiJJi ^ ‘AS* Ob 

Aill ^ Ijl s£ IjilS* jlj AjJjIi O' ^»*A«J' <uAp Jji 

OjSwJ' Ob /jSwi Lisd Jb- , l~P Oj^j 0'S" la ,^Hia^l) 

0j^~J'j 1' Jbu«J' UOJj Jjj 

An answer may be given that each of these two opinions is contrary to the 
literal (of the Aayah) and there was no necessity for Nabi Moosaa fA-J' <ub 
(to ask), because if the people were Mu'mineen, then the statement of Nabi 
Moosaa ^*A~!' would have sufficed them, i.e. that to see Allaah Ta'aalaa 

(in this Dunyaa) is impossible. If they were Kuffaar, they would still not 
have believed the Judgement of Allaah Ta'aalaa of it not being possible. 
Either way, the request would have been futile. 



Remaining fixed in place whilst moving is also possible if rest occurs in 
place of movement, because what is impossible is for it to be bodi moving 
and still at one and the same time. 


"Necessary, by Naql. The sam 'iyy evidence has affirmed that the 
Mu'mineen will see Allaah Ta'aalaa in the abode of the Aakhirah." 

:J\m <dji3 Ul 

J\ Sj^b syrj 

As for the A ay ah, then it is: 

{ "Some faces on that day will he radiant, looking at their Rabb." } 

<Qp dji3 la! 

jJLi! <ILJ I !ijs djjJ \jS j fyA 


As for the Hadeeth, then it is: 

"You will see your Rabb like you see the moon on the night of the full 
moon." 


^ 6‘.C> : \ J l'. ' 


This Hadeeth is mash-hoor. It has been narrated by 21 of the senior Sahaabah 
(•4^ £ &' 


Ji flijlyl! Ol*il O'j ,3yP*i' ^ ‘bjjl' \jj\Z 4-a*^! O' 1 «!j 

^ g g ; 0 C.P10J ilUia , Lay&'yk ^fp 3jj^?wa oili 


As for ijmaa\ then it is the fact that all the years the Ummah has had 
consensus on the fact that the Muslims will see Allaah Ta'aalaa in the 
Aakhirah, and that the Aayaat that have come regarding that are to be 
carried upon their literal meaning. 



Thereafter, the statement of the opponents appeared and became wide¬ 
spread, along with dieir ta'iveelaat (interpretations). 

,^'jll dLULaj d^TJ ^3 dJpjjJLo djjJl pi :OLUL*Jl p gg;.Si ^jjjlj 

Ul j* JLaj'j ,.bu!l 4 jIp ^9 dyill AjIp V A3U*wa Ojdj 

Jbo dill Jp- ^ Jbwa dUi J£) ,^jJ|j 


:dji) jLil dJlj ,J?ljSj!>V' Id* k_«)lj^dlj 


Their strongest aqli evidence was that to see something is stipulated by the 
thing which is seen being in a place and a direction and being opposite to 
the one who is seeing, and with there being a distance between (the one 
seeing and the one being seen), so that the one who is seen is neither very 
near nor very far, and the vision of the one who sees must connect with the 
one who is seen, and all of that is impossible when it comes to Allaah 
Ta'aalaa. 

The response to this is the prevention of this stipulation, and that has been 
pointed out to by him saying: 


( <XJ OjJ JUaJl ,3LUU dl£a ^ 

^Ud dill) 


"So Allaah Ta'aalaa will be seen, not in a place, or in an opposite 
direction, or with the conjunction of the rays of light, or with a 
distance between the one seeingi and between Allaah Ta'aalaa." 

,Jsj -wd2 ,Ubl dill ddjjj J?lyiJi^l ^JS- (JdiwvU djjj ,.L^ild Jj&LiJl T tw»>l*Jl 

j-daJl <Lj bxd djJjll ^ d*i 

To draw analogy ( qiyaas ) for the Unseen using that which is seen is invalid. 
The fact that it is not stipulated that Allaah Ta'aalaa see us (with the sense 
of sight) is sometimes used as evidence, but there is speculation regarding it, 
because the discussion is regarding Seeing Allaah Ta'aalaa with the faculty 
of sight. 



,i£jt 01 3JailjJiJl i<w«L»i d~»)bxJlj djJjll dlS" jl :Ji-3 019 

dill jjA^xj U X& AjJjJI Ol9 :ld9 ,dia~>jL>) l^jlj , laljj diLaLi JL^- UJjOa^xj O^j O' 

AailjJiJl £U^-I jlp *>l9 ,^A*j 

If it is said: if the Vision is possible, and the faculty (of sight) is sound, and 
all of the stipulations are present and found, then it is necessary (that it is 
possible) that Allaah Ta'aalaa be seen; otherwise, it would be possible for 
there to be, in our presence, lofty mountains which we do not see, but this is 
sophistry. We say: It is impossible, because the Vision, according to us, 
comes about through Allaah Ta'aalaa creating it, so it does not become 
necessary when the stipulations are met. 

A Discussion on Sam'ivvaat. 


dJji oLju~Ji 

dSjiAJ 

From the scun 'iyyaat (evidences based on what we have heard from 
Rasoolullaah jt-L-j 4_U- dill Ju?') is the A ay air. 

{ "Eyes do not perceive Him, although He perceives the eyes ."} 

OjSjj <_J~Jl ^*j*P dJ3l9lj jLajSJ' OjS" lj 

^j^P ^Ap 4*9 dJ*^ djl ,^j5j^Jl dJpl^-V' d^-j ^gAp JItfAba djJ^Jl jA «3lji*i' 

£*Up)I UJ CJt~al il AjJjJI j\jpr ^Ap .d9j Ol9j*il 

jjdullj iSji ,‘^Jj 4jf ^9 £*ujl lalj , l^pLui«*i dSJJj 

,ij^xllj e^ilj^dl) dJpl^-V' d^-j ^Ap AjJjJI SjLP illjiV' UA*^- 0 ]j ,sbj^!l dl^xj 
LJ^a djjS" ^a ^)Uj dill 01 ^gUuJl dSl Jj ,AjJjJ| jlj^- ^_gAp dd*il dJ*i.d9 

^(j^dlj ijU^xlb <3 L£jV'j ^Ldl dJlad jU&jSlAj 

What is necessary, after admitting that the eyes (mentioned in the Aayah) is 
for istighraaq (inclusivity), and that the purport (of the Aayah) is a general 



negation and not a negation of perceiving in general, and that perception 
here is absolute vision, not vision by way of complete encompassing of all 
sides of the one seen. Our answer is that there is no evidence therein 
regarding perception that this is a general statement covering all times and 
all conditions. 

It may be deduced from the A ay ah the permissibility of seeing (Allaah 
Ta'aalaa), for had it been impossible, then there would have been no reason 
for commending the negation of it, just as the non-existent being is nto 
commended for its non-vision because it (seeing it) is impossible. But as for 
commendation due to it being possible to be seen, but not seen due to the 
preventative factors of the veils of Majesty. 

If we say that perception refers to seeing by way of complete encompassing 
all sides and boundaries (of the tiling seen), then the Aayah would be 
pointing out to the permissible of the Vision; rather, it is verified even more 
clearly as real, because the meaning is that Allaah Ta'aalaa, despite being 
able to be seen, is not perceived by the eyes due to Him being far exalted 
above being limited and described by boundaries and sides. 

dUi O' kUj^dlj iijjiLa 01 

US' jp *UJl Up VSj ,^pU«*i V 

: 4^11 ^ Jjujo 01 IjlU 


Another objection raised is the fact that the Aayaat mentioning the request 
to see Allaah Ta'aalaa are connected to glorifying Allaah Ta'aalaa and 
rebuking (the people of Nabi Moosaa Up, who had requested it). The 

response to this is: That was on account of their obstinacy and rebellious 
nature which drove them to ask, not because it is not possible to see Allaah 
Ta'aalaa. Otherwise, Nabi Moosaa Up would have stopped them from 

that (i.e. asking), like how he did when they asked that he make for them 
idols. He said to them: 




{ "You are an ignorant nation ."} 

^^-Jl 01 Ji> j*-^P 4S1I U-lU' UU"' ,LUl ^ I yUwo iJUfcj 

4jJjJl Lalj ,dl^a*il ^1 ^l^x«Jl <tiJ U'j (J** Up ui 



Oji ,flJjsL£*a Igjl ^3 sUb 1 - *ij ,t»&LJ' C~^?- *Ui3 ^*Ljl ^3 

U5^' 


This is a mark of the possibility of seeing Allaah Ta'aalaa in the Dunyaa. For 
this reason, the Sahaabah <&' y?) had differences of opinion regarding 

whether or not Rasoolullaah («-Uj a_U- ail Ju? had seen Allaah Ta'aalaa on the 

night of the Mi'raaj. The difference of opinion regarding its occurrence 
proves that it is possible. As for seeing Allaah Ta'aalaa in a dream, then this 
has been reported from many of the Salaf, and it is obvious that it is a kind 
of witnessing which is done through the heart rather than through the eyes. 

JU3' cJUa^ 


A Discussion on the Creation of the Actions of the Slaves: 


ApUaJlj OIojV'j y ,JU3*i jib" dSlIj) 

"Allaah Ta'aalaa creates all of the actions of the slaves, such as Kuft ; 
Imaan , obedience and disobedience." 

,kiiii pjsswilj JaiL CJlS" aij ,<dus*i jib" *L*Jl PI iijauil C~o£-j US" 

j^ij ^►Uil y jAj J*^i' 

jibdl JaiJ J*>U?I 


\6yry. Jpd' J-»' 


Unlike the claim of the Mu'tazilah that the slave is the creator of his actions. 
Instead of using the term creator ( khaaliq ), they chose to use the terms " al-- 
moojid' (bringing into existence), mukhtari' (inventing), etc. When al-Jubbaa'i 
and his followers saw that the meaning of all of that is the same, which is 
the action of bringing something from the state of non-existence into the 
state of existence, they became bold in using the term "khaalic}' (creator). 

The Ahl-ul-Haqq argued against them from different angles: 

SjJiOb d' Sjjj-b UdlP 01^1 4 JU 3 SI IflJb- CJIS" *L*Jl 01 :JjSM 

Si ^y ^1 £^y y d^ , Jk'-; jdiiiS' VJ dj£> 



lijfc t j*wJj ,Oil.L , lia;' lgOa*jj ^j-d lg02*J Ol^p- ^^fpj ,iiJb»t<9 Ol^i 

OlTp- ^ C-Utf li] lafj ,<dUil j^ff\ ^ 'Oaj jJ Ig^P Ja- jj Jj j£ Hy>h 

0*>lla*)' OJ^xj <u)l ^Ixjxj lej ,Oili jLkJlj ^ <UllaP' 

^isf ,Oili _p*jj ^IapSI' 


The first is that the slave, were he to be the creator of his actions, then he 
would know all of the details of these actions, of necessity, because bringing 
something into existence with power and choice cannot be except like that, 
and the obligation (to know all of the details) is false, because walking from 
one place to another can encompass numerous periods of rest, and of 
movements, some of them faster and some of them slower, yet the walker 
does not feel this. This is not because he is diverted from the knowledge of 
it; rather, were he to be asked about the actions he would not know, and this 
is the case in the most apparent of his actions. As for the case of pondering 
over the movements of his limbs in walking, taking, seizing, etc., and what 
that requires such as moving his muscles, straining Inis nerves, etc., then the 
matter is quite clear. 




o^Loo uj <&ij 


The second proof is that of the nusoos which mention the opposite of their 
claim, like the Aayah: 

{ "And Allaah created you and that which you do."} 

fiyPy* la 01 jf ; ^1 ^l^XJ AjjJLA® l« O' , j*XUp 

^acj' JjujJb iy j*J iL*)' Jl*3' ld£ 'ij U*i 

JjaJLUj ,SL« ouSLJ'j £j\£jA\ ja aJialOJ la ,^lflj^'j ibroj yt ^JL!' 

,4jjXa« la 0j£" ^1 p <o*il; O' p&yi aOa; 


Meaning, your deeds. The maa (what) in the Aayah is masdariyyah so that it is 
not necessary to omit the dhameer (pronoun). Or (the Aayah means): "Your 
deeds," in which case the maa is mawsoolah, and it encompasses the actions, 



because if we say the actions of the slaves are created by Allaah Ta'aalaa for 
the slave, we do not mean thereby the masdari meaning, which is that or 
bringing into existence ( eejaad ) or bringing to pass ( eeqaa ), i.e. that which we 
witness from the movements and rests, for example. The fine point that 
may be forgotten is that one might imagine that drawing an inferrence from 
the Aayah is hinged upon maa being masdariyyah. And like the Aayah: 

{'Allaah is the Creator of everything ."} 

jLjxj jUo j*il 

Meaning, everything possible, by the evidence of the intellect. The action of 
the slave is something possible. And like the Aayah: 

{ "Is He Who creates like the one who does not create?"} 

3iL*)l thl ' j > jdJObxlb ^ULa ^ 

Regarding the commendation of the Stage of Khaaliqiyyah (Being the 
Creator), and it being that which makes One deserving of 'Ibaadah. 

: Jyii dji ySfZA I y* dj^J dJU3*i Ifllb- *L*Jl dj^J :Jlij 

jl UT ^ dTjAJl Oljl jA 

*L*)l <UiJb» djLt^t j *1 Jj djxj dljsduJ'j US" 3iL*)l JjlibxsM 

la pjULa of •ij , J\m dill jUd Jt, ^1 oTi'j oL-^l Jl , J\M dill UlbxT 

*}|b- ^ual dl djJljj dJL*w«Jl flijs ^3 j*^LLiSd ft lj*Jb ^Jl s-lyj 

IjiJl dljSJuJlj ,1^-lj IJ~~d V ^-*5^" 

It is not to be said that, the one who says that the slave creates his actions is 
from the Mushrikeen rather than the Muwahhideen, because we say: Ishraak 
is to declare a partner to Allaah Ta'aalaa in Cloohiyyah , meaning a necessarily 
existent partner, like the Majoos (fire-woshippers) claim, or by the meaning 
of being deserving of ' Ibaadah , like the idol-worshippers claim. 

The Mu'tazilah do not affirm that; rather, they do not declare the 
khaaliqiyyah of the slave as being like the Khaaliqiyyah of Allaah Ta'aalaa, 
because the slave requires asbaab , and aalaat (instruments), which are created 



by Allaah Ta'aalaa. However, the Mashaayikh of Maa Waraa an-Nahr had 
gone to excess in their declaring as deviated (those who held that belief) in 
this issue, so much so that they said: The Majoos are in a better position 
than the (Mu'tazilah), because the Majoos only affirm one partner (unto 
Allaah Ta'aalaa) whereas the Mu'tazilah affirm innumerable partners. 

Oji fljLsj-b O'j ^tijl ZS'jp" y~> Jj <jii Ub iijauJl 

yplibdlj ypljiilj £»udlj ,i^flT^dl Supli JiaJ 4iil J^Jl j! <ubj ,<L3Ut)l 

3*3 



y^j Ulj ,*>Lpl <d jLspV'j Ajj~?dl fciJLii O' 

aSII flO OS AAfl^ij la <U~a3 

The Mu'tazilah argued that we, by necessity, differentiate between the 
movement of the walker and the movement of the one trembling, for the 
movement of the first is by choice whilst the movement of the second is 
not, and because, if all actions of the slaves were created by Allaah Ta'aalaa, 
then the principle of legal responsibility ( takleej) would fall away, as would 
praise, dispraise, reward, punishment, and that is clear. 

The response to this statement of theirs is that, their argument should be 
addressed to the Jabariyyah, those who denied that (people) the power of 
acquisition and choice. As for us, then we affirm it according to what we 
shall verify, ill 0J. 


^IjJ'j k-jjLiJ'j apIaI'j ja iL*ll Ifllb- 01S" ^1 ajL 

y» V S^^kil kiJJi Aj ya dSf J jS- ^1 (jjjLJlj 

Olfl.ya.il , j^L-Jlj JjJbxJl jA 4^11 O' Ojjj jl ' 

aJjJjj I 4 JJJ Voilo O .| Cm)" 

Another objection raised by some is that if Allaah Ta'aalaa creates the 
actions of people, then that would mean (according to them) that He is the 
One Who does the actions of standing, sitting, eating, drinking, %jnaa, theft, 
and so on, and this is extreme jahl (ignorance), because the one who is 
described with a thing is the one in whom that tiling subsists, not the One 
Who brings it into existence. Do they not see that Allaah Ta'aalaa is the 
Creator of both blackness and whiteness, and the rest of the qualities of 



bodies, and He is not described with (those qualities)? Some of them try to 
use as proof the Aayah: 


dill 


{ "So glory be to Allaah, the Best of Creators ."} 


jsM Jr? ^13 


{ "And when you createdfrom the clay the likeness of a bird ..."} 


jjiXfldl L? yuj JjJbxJl elf 


The response is that khalq here has the meaning of taqdeer (decreeing). 


(c5*0 


’’And it." 


iUll JU»t 


Meaning, the actions of the slaves (of Allaah Ta'aalaa). 




"All of them are by His Iraadah and Mashee ’ah." 

«♦ c „ 

4jLP U»UP Lt^i' A3 

It has already preceded that according to us, they have one and the same 
meaning. 




"And His Ruling." 


^J\ SjLi] jJJi dl Jjcj 



It is not unlikely that the reference here is to the Khitaab (Direct Command 
of Allaah Ta'aalaa) in creating (i.e. saying "Kun" (Be) and it is fayakoon .) 




"And His Decree." 


o^bj , Aji.'tisi i^\ 

-jt'j sCaillj ,<L> ^Jbb dill »LjaAj ji^Jl dlS" jJ :Jbb 

dji {.CajJb (w^sj L*j| Ld’jl'j , ?.Lja3 V ^axJLa ^jiSsJl :Jjij b*i ,yiS” »i$sJb b£^!l JJsb 

^. Jg .a.4. 1 1 

Meaning, His Decree, and that refers to the action along with the rulings. 

It is not to be said: "If Kufr is by the Qadhaa (Decree) of Allaah Ta'aalaa, 
then that necessitates that He is pleased with it, because, being pleased with 
the Decree of Allaah Ta'aalaa ( 'Ridhaa bil-Oadhaa ) is compulsory." 

The obligation (suggested here) is invalid, because being pleased with Kufr 
is Kufr. , because we say: Kufr is something decided (muqtadhaa), not a Decree 
(Oadhaa ), and Ridhaa is compulsory in the case of Qadhaa, not in the case of 
the tiling that is decided. 




"And His Pre-destining." 


dlaj Uj ,j*?J ^3j j~»?- i<^*L!l OJ&u JT JjApu jAj 

J^Jl O' jfi Ud dill fliljl ^j.yg.fl.o.llj ,<«.dUpj j-® aJLp q-Jj-J laj , 

jb^-V'j ^>bJ fljbiOl jAj ,^bb dill 


That is the limiting of each creature to the limit within which he exists, 
whether it be goodness, or badness, and that which he occupies of space 
and time, and that which results thereby of reward and punishment. The 
intended meaning is the comprehensiveness of the Iraadah of Allaah 
Ta'aalaa and the Qudrah of Allaah Ta'aalaa, for what which has been 
mentioned, that all (actions) are created by Allaah Ta'aalaa, and that calls for 



Al-Oudrah and Al-Iraadah, due to the absence of forcing and compulsion (i.e. 
no one can force Allaah Ta'aalaa to do anything.) 

OUjVU *3 ,<uL«3 fib ,Sj&£ fib :JJi 013 

16 


So if it is said: "So the Kaafir is forced to commit Kufr and the faasiq is 
forced to commit ftsq , and thus it is invalid for them to be burdened with the 
responsibility of Imaan and obedience." 

jji^Jl fis- <bl 13" ,jr^ *3 jjjSsJl U-$iljl ^bb <bl :til3 

jjjJbl! ^)bb dill fli'jl dljsjuJ'j , Jbt^Jl ^»jJb ,jL^Vb Jj~*jiJlj 

01 U^j ,4~ r Adwj flyiS" <bU>jl J-^billj ^ iljl ^bb <bl 

,<b 3 U£J^!'j rwfiJl w—T" ’t-ulll Jj .cb jpxjj ,flib^jlj ‘ULbxS" Si'jl 

f^- '*L*j ,^bb dill Siljl *3‘A?* jjip ib*Jl Jl*3l la jiSd Oj^j 

We say: Allaah Ta'aalaa Willed for them kufr and fisq by their own choice, so 
there was no compulsion, just as how Allaah Ta'aalaa knew that they would 
commit kufr and fisq by their own choice, and thus He had not made them 
responsible for the impossible (because they had been given choice). 

The Mu'tazilah denied the Iraadah of Allaah Ta'aalaa for things that are evil 
and bad, so much so that they said: "Allaah Ta'aalaa Intends from the Kaafir ; 
Imaan , and from the fiaasiq, obedience, not kufr and disobedience." They 
claimed this because they said that willing badness is bad, just as is creating 
it and bringing it into existence. 

We preclude that by saying, "Rather, badness is the acquisition of badness 
and being described with it." According to them, most of what occurs from 
the actions of the slaves are contrary to the Iraadah of Allaah Ta'aalaa, and 
this is an extremely vile belief. 


,iuiLJl fib PIS" ^ cS""®^' ^® “b' Ji 3j 

cdis -tij' *j. fi ill dSf : Jlaa ^ <d ciis 

ibf I bffl Jlis , 3 La*> 3 l .bjj ^gJbb Ol 



It is narrated from 'Amt ibn 'Ubayd that he said: "No one had ever silenced 
me as well as a Majoosi (fire-worshipper) who was once with me on a ship. I 
said to him: "Why do you not accept Islaam?" He said: "Because Allaah 
Ta'aalaa has not intended Islaam for me. When Allaah intends Islaam for 
me, I will accept Islaam." I said to him: "Allaah Ta'aalaa intends your Islaam 
(i.e. for you to become Muslim), but the Shayaateen will not leave you." So 
the Majoosi said: "Then I will be with the more victorious partner." 

Jjbwl fl*UPj ilP P xs- O' 

: jjil' ^Uuo' (Jl3 iy3 0:Jli ili~A*' UTs , 

slOj la Vj A^la ^ V J-® OItumi 


It is narrated from Qaadhi 'Abdul Jabbaar al-Hamdaani that once, he visited 
Inis friend, ibn 'Abbaad, and with him with al-Ustaadh Abu Is-haaq al- 
Isfaraayeeni. When he saw the Ustaadh, he said: "Glory be unto Him Who is 
free from all wickedness." Al-Ustaadh immediately replied: "Glory be unto 
Him in Whose Kingdom nothing transpires except what He wills." 

iy&j b'j-a j2\£]\ OUjJ ^*IP j^Sf' O' iijauJ'j 

,<up 0 j£j -xij 0 jfij di O' ,i 'jA jS> 

OJ O' i'j' 'ij JL~J' O' UP JL*o <uSf j' 4*11 j»Jlp IgJ Ja-jxj 

«Ua flJUjj Oja\i fl*LP OL^aP jij£\sx J' ^^fp 


The Mu'tazilah believed that Command ( Al-Atm ) necessitates Iraadah , and 
Prohibiting ( An-Nahi ) necessiates the absence of Iraadah. Thus, they made 
the Imaan of the Kaafir muraad (intended) and his kufrghair muraad 
(unintended). 

We know that a thing can be muraad (intended) and commanded, and it can 
be muraad (intended) but prohibited from due to certain wisdoms and 
benefits which are encompassed by the Knowledge of Allaah Ta'aalaa, or 
because Allaah Ta'aalaa is not questioned regarding what He does. Do you 
not see that the master, when he intends to demonstrate to those present 
the disobedience of his slave, orders him to do a certain thing but does not 
intend that he does it? 


jyJbjiJ' ^JIp JjjIx)' c-Aj , Ob*il> Jij 



Both sides (i.e. Ahlus Sunnah wal-Jamaa'ah as well as the Mu'tazilah) hold 
onto the Aayacit (as evidence on the subject), and the door of ta'iveel 
(interpretation) is open to both groups. 

audl Jus! 

The Actions of the Slaves: 


(l£j Oyj& JU3l 0 jI*1!j) 


"The slaves have actions which they do willfully (by their own 
choice), which they will be rewarded for." 


4Plb CJlT O' 


If it is obedience. 




"And punished for." 

O'j ,*>L^1 *L*1! JV 4jl <bj«?dl C-«PJ US" V CJlS" 01 

5Sy?- SjjOaJb ij jAa U*i ,Jbhb iJLftj ,jLwM ,lgjp *L*1! SjJLi ,Obl^?dl 


If it is disobedience. Unlike what is claimed by the Jabariyyah, that the slave 
actually has no actions at all, and that his movements are like the 
movements of those tilings that are stationary - the slave has no power over 
it, nor intention or choice. This is baatil (false), because we by necessity 
differentiate between the movement of seizing and the movement of 
trembling. 

uy Vj Ud *>Ltf>l J*3 0^1! p .1 jl ^idl dji ojL^U O' 

<UL>L»> ^1 ,<dU3l k_jljdl 

,<UjJ ^*>ta!l JU? Jio 4J| 

^3 <L*laiJl 


{ 138 1 





We know that the first is by his choice rather than the second, and because, 
if the slave (of Allaah Ta'aalaa) had no actions at all, then burdening him 
would not have been valid, nor the deserving of reward or punishment 
based on his actions, nor the attribution of actions to him which necessitate 
prior intention and choice by way of reality, like performing Salaah, fasting, 
writing, etc., unlike, for example, "The boy grew tall," and: "His colour 
became black." (i.e. matters that are out of the person's control altogether.) 

The decisive nusoos (texts) negate that, like the .A ayah: 

{ "A recompense for that which they used to do."} 


:J\m aJjSj 


And like the Aayah: 

{"So whosoever wills, let him believe, and whosoever wills, let him disbelieve."} 

^ > J\ 


And other such ( Aayaat). 


Jjull UiLcj dl la! ,Uk3 ^Jl ^1*2 <&l dl3 


-A Mi » I . iC". 


If it is said: After declaring the all-inclusiveness of the 'Ilm and Iraadah of 
Allaah Ta'aalaa, coercion (Jabr ) is absolutely necessary, because either they 
are connected to bringing the actions into existence, in which case it is 
binding, or not bringing them into existence, in which case (doing those 
actions) is impossible, and the person has no choice in either case, be it 
binding (his performance of the action being binding) or impossibility. 


{ 139 1 



We say: Allaah Ta'aalaa knows, and He intends that the slave does or leaves 
off using his own choice, so there is no difficulty (in understanding this). 

iJLaj jt LHj <U*9 OjSCjS :JJj 019 


c£jLS' Jb9b jJpjilw Uaj'j ,aJ *-3L« jLa^-Vb Ol9 :ld9 

<ulp L^-'j 4Aa9 Oj^j O' ^»jJL9 ,<dU9b OlflAxw *uip 0*i ,4jSi J^- 


If it is said: Then, his willfully done action must either be binding ( waajib ) or 
impossible ( mumtani '), and this negates choice. 

We say: That is not possible, because necessary by choice verifies choice as 
having a reality - it does not negate it. Also, it is contradicted by the Actions 
of Allaah - Jalla Dhikruhu - because His 'Ilm and His Iraadah are connected 
to His Actions, and that would necessitate His Action being binding upon 
Him (whereas this is not the case, as nothing is binding upon Allaah 
Ta'aalaa). 


jj~*> uij 4 JU 9 V *>\p 19 *L*J' OjS(l :JJj 019 

V jjbJuJ' O' , UsibsjJj Jb9V' Jjlbo AU' O' 




<&' jA Jjlbxl' O' OlftjJl; C~J Uj <U' V] ,<U}biaj 'ijS Sj9 ^9 V :Ld9 
a£'jPs£' Oji jjkkJ' Jl*9*i' (jia^ ^9 AJi'jJj *L*J' OjAiiJ O' SjjjOalbj 

JL*J'j JS" jib 1 - dll' Ob Jjii' ^1 'ijs j£- ^^aid' ^ 

If it is said: There is no meaning for a slave doing actions by his own choice, 
unless he brings those actions into existence by his own intention and will, 
and it has preceded that Allaah Ta'aalaa is Alone the One Who creates and 
brings into existence the actions (of people). It is known that a thing over 
which someone has power does not come under two independent powers. 

We say: There is no (benefit in) discussing the strength and force of this 
discussion, other than that, because it has been established with evidence 
that the only Creator is Allaah Ta'aalaa, and by necessity the power and 
intending of the slave enters into some actions, like the movement of 
seizing, rather than some actions, like the movement of trembling. We 



argue, therefore, we need to get out of this constricted (position) by saying 
that Allaah Ta'aalaa is the Creator and the slave is an acquirer (kaasib). 

dili JjuJ' AJiljlj AjjXi *L*)l O' dJLib'sjj 

^J\xi <&!' jjJjla JjuiJld ,^0j03 C-?XJ J>>-b 

L gip jOij *J OJj jOoi' 'oaj ,s_~~SsJ' a^j *l*S' jjjJLoj a^j 

^JUj AU' J«*d dj£" JjJbxJ A?wiid' 3jL*J' ^jAj^xh ^ Oiii fj* Ojj' 

*L*1! <U3 La £a 

The verification of this is that the slave expending his power and will into an 
action is hash (acquisition), and Allaah Ta'aalaa bringing that action into 
existence thereafter is khalq (creating), so the maqdoor (that diing which is 
subject to power) enters under two powers; however, with two different 
direction. The action is under the Power of Allaah Ta'aalaa from the facet 
of eejaad (bringing into existence), and it is under the power of the slave 
from the facet of kasb (acquisition). This amount of the meaning is 
necessary, even though we are unable to go beyond that in summarising the 
eloquent expression regarding the verification of the slave's action being 
through Allaah Ta'aalaa creating it and bringing it into existence, along with 
that which the slave has of power and choice. 

jjJJLa ,a!L ,aJL la s—__' O' Jia o'jLp 1»4~j JjyiJ' ^ 

,aj jiliJ' i'jij' ,AJj*ii ^ ^3 jj^iia ^ 

^va AJpXoJ' ^ | la ^ p;*' *lAd did 


Regarding the difference between the two tiling, they have a number of 
different expressions, such as: kasb (acquisition) is that which occurs 
through the use of an instrument, and creating is not through the use of an 
instrument, and kasb is maqdoor which occurs in the mahall (locus) of his 
power, and khalq is maqdoor but does not occur in the mahall (locus) of his 
(the slave's) power. It is not valid to separate acquisition from the one who 
has power over it, but it is valid to do so in the case of creating. 

If it is said: You have affirmed the very thing which you had attributed to 
the Mu'tazilah, which is the affirmation of co-partnership. 



0j 2 <d Uj JS" ijAyj U^-lj s-^^i OUj' O' iS^OJl :ld£ 

,^L*^-Sf'j j£'jP*i' yL*J Ifljb- ^JUal'j ,<dU3*i Iflib" *L*J' Jj^- 'ij US^ qyiJl 

4^sJ ^JUj <U1 l^la &j£j Jpj& ^ij jA\ <JslJp\ lil la (3*>^>sJ 

.q*)' ^gijj jJjA^xl' X^sj ^Ibtf dill ^gil *lu*o *L*Jl JjuiSj} OjO 4^?u ib*l!j 

s_~OsJ' X^sJ 

We say: Co-partnership is that two people join together upon one thing, and 
each of them may separate himself from the other with that which belongs 
to him, like the partners of a village of place, and as would be the case if the 
slave were to be the creator of his actions, and the Maker being the Creator 
of all of the a'raadh and ajsaam (bodies), contrary to the case where one 
matter is attached to two things from two different facets, like how the earth 
is owned by Allaah Ta'aalaa from the aspect of Takhleeq (creating), and 
owned by the slaves from the aspect of the affirmation of tasarruf (having 
control over it and being able to do dealings regarding it). Also, like how the 
action of the slave is attributed to Allaah Ta'aalaa from the facet of creating, 
but attributed to the slave from the aspect of acquisition. 

?<uLb>- lgi~>> bx^.9 ^**21' 015" : J~9 019 


If it is said: How is it that the acquisition of badness is bad, foolishness, 
necessarily deserving of reproach and punishment, unlike creating it 
(badness)? 

,l^dp ^Uaj Ojj xJilP xlj UjJs O' xi :ld£ 

JjlP Jb \j& ,^JLaoj (*^ ? " ^ .X9 JU9*i' X?*JL«J la Ol» l 

Lb^tS Jjub 03j Jjub Xil9 ,xljd' fljlla!' Xiyj^xll 

^>0J' L?-^a lgi~a bx~«9 ,XxP ijjj ^JLL! 


We say: Because we have affirmed that The Creator is All-Wise. He does 
not create anything except that it has a praiseworthy ending, even though we 
may not yet know what the (reason) is. Thus, we emphatically declare that 
that which we consider to be bad from the actions may possess wisdoms 
and benefits, like in the creation of the khabeeth , harmful bodies that cause 
pain, unlike in the case of the kaasib (one who acquires), because he might 
do good or he might do bad. Thus, we say that the slave's acquisition of that 
which is bad despite having been prohibited from it is bad and foolishness 
deserving of reproach and punishment. 





Goodness and Badness: 




"And the good in these-" 

01 ^ ^ £*Ujl Jjbcw Oj^j La jjtj Juif jj> t^f 

r-u#Jl J^OwJ , ^.tiJ l&Lua j^Ss j Uj 


Meaning, from the actions of the slave, and that is those actions that are 
connected to praise now and reward hereafter. It is best to explain it as that 
which is not connected to reproach and punishment, so that it may 
encompass the permissible actions as well. 


4*11 >j>) 


" - Is by the Pleasure of Allaah Ta'aalaa." 


j* Or® 


Meaning, by His Will, without any objection. 


"And the evil in these-" 




■'Uul'j ^ jhcw la jjSj 


And they are those actions that are connected to reproach now and 
punishment hereafter. 




" - Is not by His Pleasure." 


1^1*2 4A1I (J\3 0r° ^ 5 ^ 



J*ji % 


Because of the objection against it. Allaah Ta'aalaa said: 

{ "And He is not pleased with kufrfor His slaves ..."} 

Ojd j~*?db Vj Jjbcj Up^IIj J»^Jb <jidcj jd-bidlj d~JO<J'j fldlj^l dl ^ffo 

Meaning that, Iraadah, Mashed ah and Taqdeer are connected to all actions, and 
Kidhaa (Pleasure), Mahabbah (Love) and Amr (Command) are not connected 
except to those actions that are good, not those that are bad. 

(Jjull dPllap^lj) 


"And ability accompanies the action." 


dJjauii Id^ta* 


Contrary to the belief of the Mu'tazilah. 

(J*i)l Igj OySo ^l ojaill iaJb- 

"And it is the real power by which the action comes into being." 

JUdSf' *0 JjuJj 01j«?dl ^ dll ‘blbxj A 14*' j”® \ 0 la SjLi! 

&jup di^^sJbj ,dxip Ifffi* l£jl ^gAp Jj6dp ^gAj ,‘bjLx?"- , il 

J*d JL ,at Old Jbu JjuJl <»pL«xS”i *Uad JLP ^J\j6 dill IgiLbxj 

jA Ol^d ,j-iJl J*d fljOd ^J\j6 dill JjlP jJiJl J*d O^ad olj J*d fljOd ^bw dill JjlP 

0ijjulaa^j ^£jb jjjdlidl Id^lj ,t r dlfl*]'j ^JUl Jptu^-d ,^ 5 ? : dl Jxd OjOJaJ ^Os^Jl 

Vjj j^Jp “bbC* V ,Olaijjb Jddl! dijbLa OjSj O' c -ffrj b£^P dPliaa.«iVl CJlS" lilj ,£o~Jl 
jd?ljpSl' slid £Lp»I ^ya bj ,<lAp fljOdj dPlka.^1 *>b JaiJl £jdj 


This is a reference to that which was mentioned by the author of at-Tabsirah, 
which was that ability is an 'aradh created by Allaah Ta'aalaa in the animal, 
whereby the animal performs actions of choice, and it is an ' illat (cause) for 
the action. The jumhoor (vast majority) are of the view that it is a condition 
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for the discharging of the action and is not its 'Mat. In summary, it is an 
attribute which Allaah Ta'aalaa creates (for the slaves) at the time when they 
intend to acquire a certain action after the soundness of the asbaab (means) 
and instruments ( aalaat ). If the slave intends the doing of goodness, Allaah 
Ta'aalaa creates for him the ability to do the good deed. If he intends the 
doing of evil, Allaah Ta'aalaa creates for him the ability to do the evil deed. 
Thus, the slave himself wastes the ability to do good and therefore becomes 
deserving of reproach and punishment. For this reason, Allaah Ta'aalaa 
rebuked the Kaafireen saying that they are not capable of hearing. If ability 
is an ' aradh , it must necessarily be connected to the action in time, not 
preceding it; otherwise, the occurence of the action would have taken place 
without the ability and power (of the slave) over it, due to what we 
mentioned of the impossibility of the continuity of a'raadh. 

01^*1 ^3 sbb +.A j) :J~3 dl3 

JjuiJi jd 1 


lil lafj ^ JjuJi SjAiJl CJIS" lil Alii A*! : Lis 

0 J ,4J ibjULa Jjtflll A OjiXdll Ob pzijs-\ -bb OjUkJ' jL^Jl 

Jjj&u la Jjb Jjull V <ULL»i Jliaf l^J *b V <bf 

0U1 

If it is said: If the impossibility of the continuity of a 'raadh is submitted, then 
there is no dispute about the possibility of similar new (a'raadh ) coming into 
being after the passing (of the first), so from where comes the occurence of 
the action without the power (of the slave)? 

We say: We claim that this is necessary if the power by which the action is 
carried out is the previous power. As for if you make it a similar (power) 
that is renewed and connected, then you have admitted that the power by 
which the action is carried out cannot be except connected to it. Thereafter, 
if you claim that there is no alternative but that there must be similar 
{a 'raadh) that are previous so that the action is not possible with the first 
occurence of power, then upon you is to explain (why). 

sUb ial&Udb lalj , JLs^M la] JjujJl IF SjLdJl slib lL?^3 ji :JlflJ b» lafj 

^3 l£» Jjuill ^ 3^3 3'j^ 013 ,4PLia1 jf JjuiJ' O' la] SJ^auJlS 

,4pLieb (j)l3 0]j ,3jAilb 4jjl&a L-—*" ,g : j»Ta IjSy Ld3 5jbxJl 



OJJi 4Jbxs~»i*i lg-3 ,jJeb l^ibxj 5j*biJ' il ,^Tj^ *Aj j*^?s5Jl 

,Ja> <ui3 ?bu^e ^jSl' 5JbxJl ,L?-'j 4-^' SJbxJl ^ Igj JjuJ' jLtf> j*ii jjlp 

Ja 3 JT Obj.A^- Obj jiJlajJl <bjiiuJ' ^Luieb 0_jljib JjuiJ' J«3 ApUa^^l Oj^j j^-IibO' 0*i 
SjbiO' Obj^ Olej ^3 JjuiJ' ObjU^- ££UJ ,<bJ' Oleylb <UIp 4iL>Lo SjbiL) dj£j O' <_«^0 
,^ila jl J?jO« sbkiV ^jSf' aJ^sJ' ^ JjuJ' £^oj O' jj^4 AjSfj ,JaJ'j~iJ' Ajjyla 
s'j~«J' ^gfp ^3 jiUj' 4 jL^ ^a 3jJ^J' O' ^a Jaj'jJb!' ^Ua) ^ S-^H3 


As for what is said, that: If we suppose the continuity of the previous power 
until the time of the action, either by die renewing of similar (powers), or by 
the continuous recurrence of a'raadh. The Mu'tazilah either claim the 
possibility of the action or the impossibility of it. If they claim the possibility 
of the existence of the action with it in the first condition, then they have 
abandoned their Madh-hab because they would be permitting the 
connection of the action to power. If they say that it is not possible, then it 
necessarily follows that there was a making of a decision by someone and a 
giving of preference to one thing over another without a murajjih (one giving 
preference), because the power has not changed in the condition in which it 
was. But, there is no meaning in this, due to the impossibility of that in the 
case of a'raadh , so why does action become necessary with it in the second 
condition, but impossible? So there is speculation regarding it, because the 
ones who say that istitaa 'ah (ability) comes before the action, they do not 
believe that it is impossible for the (power and action) to be connected in 
time, and nor do they say that the origination of every action necessitates 
that it be with a power prior to it in time altogether, so much so that it is 
impossible for the action to be originated in the time of the origination of 
the power connected to all of the stipulations. 

Also, it is permissible for the action to be impossible in the first condition 
due to the non-fulfillment of a stipulation or due to the presence of a 
preventative factor, and it is necessary in the second condition due to the 
completion of the stipulations along with the power which is an attribute of 
the one possessing power in each condition. 


,jjy' Jai'jJti' APllaue^fb -bj' OJ 4j' ,+ g.£«; e_«Ai UaL» jaj 

,0bJ' iyw’ OlebiLe 3 sUL ^Lia' le'j ,bLi3 JpdlS 

bw U^eb3 j <b'j b jpye!' ^L3 4 j'j ,<ulp bJ'j Jji^we sbb O' 

Jj>uJb 



From here, some of them adopted the view that if what is intended by 
istitaa 'ah (ability) is the power that gathers to itself all of the stipulations for 
having the effect ( at-ta'theer ), then the reality is that it is with the action, 
otherwise, before it. As for the impossibility of the continuity of a'raadh, 
then it is based upon premises that are difficult to explain, which is that the 
continuity of a thing is a matter that is muhaqqaq (verified), extra upon it, and 
that it is impossible for an ' aradh to subsist with an ' aradh, and that it is 
impossible for them to subsist together in one mahall (locus). 

01 SjJjO? Ob OjSo Ojfilfljl Ujj 

^j *J jAi l£> oiASCa 3 *>La!' Aijbj ,0Uj^b oiASCa 

4jyb jlAil ,JJ?b jAj 

Because those who say that istitaa 'ah comes before the action used as 
evidence the fact that takleefis acquired prior to the action, of necessity 
because the Kaafir is mukallaj (bound) to bring Imaan , and the abandoner of 
Salaah is mukallaf to perform it after the entry of the time. Thus, is istitaa 'ah 
were not verified as having a reality, then it would necessitate the takleej of 
one who is incapable, which is haatil (false). He points towards the answer 
by saying: 


'Aa 


"And this name applies." 


Jail 


Meaning, the term istitaa'ah (ability). 


oTi'j uU^I Jsh) 

"Upon the soundness of the means, instruments and limbs." 

“Aji ^ Li" 


Like in the Aayah: 


(%J> jA cjJl gr Jip rfAJj) 



{"And'for Allaah, upon mankind, is (a performance of Hajj to The House (i.e. 

Ka 'bah), for the one who has the ability (to do so)..."} 

c_ 'Hue :JJi Ola 

?lgj j 

If it is said: Ability is an attribute of the ?nukallaf and the soundness of the 
means and instruments is not an attribute for it, so how can explaining it 
with that be valid? 

,oJUJu ,/2"i \j£ ,<d :Uia 

^aSOxj <uIp JpIs jjsoq> 


We say: The intended meaning is the soundness of the means, and the 
mukallaf like how he is described with ability he is described with that too, 
as it is said that he is the one who possesses the soundness of means. 
Otherwise, because this compounded expression is used, the active 
participle ( ism-ulfaa 'if is not derived from it upon which it may be carried, 
contrary to ability ( istitaa'ah ). 




"The soundness of takleef rests upon this ability." 

JjSn APlku-Vl oL-ity jt, 

Which is the soundness of the means and instruments, not istitaa'ah (ability) 
in the first meaning. 

JUjt Oij *>\3 ,JjSM 4Plla£*i^n y?s*Jl> iJbjf Old 

0]j k-jL~*>Sn J*ill J-0 of ‘tajjl *>ld 

Jjull l^j SjOpjl <ULib- J 

If what is intended by incapability is the absence of istitaa'ah (ability) in the 
first meaning, then we do not submit the impossibility of takleef upon the 
'aajiy (incapable one), and if the second meaning is intended, then we do not 
submit the permissibility that prior to the action the soundness of the means 
and instruments can be acquired even if the real power through which the 
action is done is not acquired. 



OjJiO' 01 <*I" <U^-j <IL^- (^' *AiP fljJiO' Ob ‘-r , ^4 *V3j 

jAj ,Jjl*d i j y ^ 0Uj)M Js J>j-4J SjjUJi I#-* y£li J\ 

^1 <0jA3 i-3j»p <U' Vj ,4 j OUj^I ^Js- jil3 ^3l^Jl3 ,3jJijl ^jJtj ^3 

lijs ^3 O' ^bxj Vj ,*—■'UbJ'j ^»0J' Jpcuol3 ,OUjV' ^gij fljL^b ^s-^J ,ji^Jl 
V OUjV' J-i OjSj yiS3' Jb- ^3 OUjV' OjJlflJ' 0^ ,JjuiJ' J-i SjAij' OjSO U~L*i 
Ujs^-L Jjbu)' Ig^J ,^JOai! C^px. L^ OJj fljbiO' O' i'jJ' Ob 013 ,iibwa 

i! l^jjULa ^»jJb laj ,JjuiJl> iibuj' SjJij' ^ Jjujl! IgJjULa ^>jL la O' ,Axa Vj O^J^J 
Jjj^ajb kfiAxW iaAiixa 0_jS^J .U3 SjJiO' la'j ,<0 SiLcuJ' 5jJJU' ^jA 

Someone might respond by saying that it is possible for the power to be 
applicable to two tilings that are contrary to one another according to 
Imaam Abu Haneefah <u!p <01 so much so that the power which a person 

expends in the path of kufr is the very same power which could have been 
expended in the path of Imaan , and there is no difference of opinion except 
regarding the ta'alluq (connection), and that does not necessitate difference 
of opinion regarding the power itself, because the Kaafir is capable of 
bringing Imaan which he has been made mukallaf of doing. However, he 
chooses to expend that power in the path of kujr, and by his own choice 
loses out on expending it in the path of Imaan , and thus becomes deserving 
of reproach and punishment. It is not hidden that in this response there is 
the submission of the fact that power comes before the action, because the 
power to bring Imaan whilst in the state of kufr is prior to bringing Imaan , 
obviously. If someone responds by saying that, the intended meaning is that 
power, even though it is possible to be applied to two contraries, but from 
the aspect of connect to one of those two contraries it has to be with just 
that one, so much so that the thing which necessarily has to be linked to the 
action is the power connected to the action, and that which necessarily has 
to be linked to leaving off is the power that is connected to it. As for the 
power itself, then it can be antecedent, connected to two contraries. 

J-alH3 j* ja Jj <u3 'JL* :Ll3 

We say: This is from that in which an argument cannot be perceived; rather, 
it is futile speech, so reflect. 



Jjlkj Uj 


Burdening With the Impossible: 


^3 ^4 Uj *L*Jl oiA^j Vj) 


JjA^xS" ,*L*l! ^3 jf <U*jij ^3 Isu^a OlS" dj~*> 

dpU?J ^3l^Jl OUAS" di*}^ iljl jf di*>lp j*lp ^Uj 4*11 01 ^ sU £d£oJ la lafj 

j*j" jiUvjii ^Sl jlsOl) oiAS^-aAJ fjjJiLa dj^SsJ ,<b £j3j ,^j3 j) *>ls 

:^Uj dJjiS" ,<lAp J^iUa ^ ^j^wJ Uj cA~l^dl 


l$*Uj *|j ujj dill cils3 


"The slave of Allaah Ta'aalaa is not burdened except with that which 
is within his capacity." 

Regardless of whether that thing be something that is impossible in itself, 
like joining between two contraries, or possible within itself but not possible 
for the slave, like creating a body. As for that which is impossible, based on 
the fact that Allaah Ta'aalaa knows the opposite of it or intends the 
opposite of it, like a Kaafir bringing Imaan , or a disobedient one becoming 
obedient, then there is no dispute regarding the fact that it is from what (the 
slaves of Allaah Ta'aalaa) have been made mukallaf (responsible for 
according to the Sharee'ah) due to it coming within the scope of the 
capability of the one who has been made mukallaf, and this fact can be 
ascertained simply by looking at (those actions). Thereafter, that there is no 
takleef (burdening) of that which is not within the capacity of people is a 
matter which is agreed upon fnuttafaqun 'alayhi), as the Aayah mentions: 

{ "Allaah does not burden a soul except (with that which) it can bear ."} 

; J\*> J y^\3 

< } S q'C } 0 C 

S fU~*)b 


Jb- dlj3j ,oLA^dl Oji 



As for the Command mentioned in the Aayak 
{ "Inform Me of their names ..."} 

This is for tajee\ (to show the incapability of those being addressed), not 
takleef (burdening them with it). 

As for the A ay ah mentioning the condition of the Mu'mineen: 

4j til 43 Us la tijj 

rfeJ! 

{ "0 our Kabb, and do not burden us with that which we have no capability for."} 

The intended meaning of tahmeel (placing a burden on someone) here is not 
takleef (making them responsible according to the Sharee'ah); rather, the 
intended meaning is the attaching to them such obstacles which are beyond 
what they are capable of bearing. 

j-® ^33^3 5Jjsfc<dl Axui , jlj^dl ^ £)jJl UJlj 

\~~Jlj lull V 


The dispute is regarding possibility. The Mu'tazilah said that it is not, based 
on al-qubh al-'aqli (logically bad). Imaam al-Ash'ari regarded it as being 
possible, because nothing which is done by Allaah Ta'aalaa is bad. 

From the Aayak. 

{ "Allaah does not burden a soul except ivith (that ivhich it) can bear ."} 

4Jbx£~al 01 SjjjO? ,Jl?wa 4Pjij Jfi tid 0l£" jl <Ul ,jlj^dl 

jAj liJbxJ ^JjLJl 3Jbx£~al <-*Prjp 

fljL^lj AJiljlj ,^Uj ‘•ill Jjbca la >1 01 j iX&j , Jbxa 



Some have inferred the negation of possibility. Its establishment is that, had 
it been possible, then impossibility would not have been binding upon the 
supposition of its occurence, of necessity due to the fact that if the laa^im 
(necessary) is impossible then of course the mal^oom (that made necessary) is 
impossible as well, in verification of the meaning of the mal^oom. However, 
were it to occur, that would necessitate the Kalaam of Allaah Ta'aalaa being 
false, which is impossible. This is a point in the explanation of the 
impossibility of the occurence of that which the Knowledge, Iraadah and 
Ikhtijaar of Allaah Ta'aalaa do not intend. 

J UJ]j , Jbx* 4Pj3j Jff j3 fjL ^3 L^^a la O' V U' 

£U^aV' sLj Jbw!' O' jl^d Jfi>J*± j jl oiii 

j* fjL <U' ,<UdO ^3 4aa*3 AJjUib id <&' O' iSji *i' 

?(Jl^wa jjSj ,<LelJ' <ulp djAxd' 4Py3j JpjS 


The solution is: We do not submit that everything which is possible in itself 
that, supposing this particular thing occurred, it follows that there was an 
impossible (as an alternative). That is only necessary were it (the impossible) 
not precluded by something else. Otherwise, it would be valid to say that the 
impossible is necessary, based on the fact that it is precluded by something 
else. Is it not seen that Allaah Ta'aalaa brought the world into existence by 
His Oudrah and His Ikhtijaar ., so its non-existence is possible in itself, even 
though on the supposition that it occurred, the ma 'loot (effect) lags behind 
its complete 'Mat (cause), which is impossible? 

jlaJl; la'j jkJb Jb>wa 4 Pj3j Jp ^ ja V <L*jiS ^ O' Jwtf>bd'j 

d V <1' *>l3 •■l* 'j ' 

In conclusion, that which is possible in itself, the supposition that it 
occurred does not necessitate impossibility, by looking at its essence. As for 
the case of looking at a matter additional to itself, then we do not submit 
that it does not necessitate the impossible. 

( ^ jdSl' j-« l«j 

0 l**o |) 

"And the pain which is experienced in the one who is hit after being 
hit by someone, and the state of being broken of glass after someone 
has broken it." 



*l*A! Jjs <uf ,dAJJu -A-S 

He restricted the statement with that, so that it be valid that there be a 
difference of opinion regarding whether the slave has a part in it or not. 

Uj) 

"And such things." 

Jsa!' o^dlS" 

Like death after being killed. 

4b JjjAsx* ^A!i JS") 

"All of that is created by Allaah Ta'aalaa." 

AjyyuJ'j .4Ja~»i'j <u!] 3a^*wa J5* O'j Al" jA JjlbxJl O' tid 

Ja~oj£) Jplfll' IjiL^ JjdJ' OlS" OS :'yKii ,^Uj dll' JUsSl' tid 

,y-T *>l*3 jtdplflj Jjiflil O' fllawj ,iXJjd' ,3jO>Lj' Jjjjkj y$3 ,j3-T J*3 

ti*wJ^ , ^ ti*^^$^ ^tiA^J' Si • * ad' 

^JUi ail' jA^xj J^J' U*lpj ,^1*2 Ail 


Because of what we have mentioned, that Allaah Ta'aalaa Alone is the 
Creator, and that all possible things are reliant upon Him without any 
intermediary. The Mu'tazilah attributed some actions to other than Allaah 
Ta'aalaa. They said: "If the action comes direcdy from the doer without the 
medium of the action of another, then that is by way of being done direcdy; 
otherwise, it is by way of at-Taipleed (resulting). The meaning of that is 
another action makes binding the action (the first action) upon the one who 
did it, like how the movement of the hand necessitates the movement of the 
key. Thus, pain results (literally, "is born from") the hit ( dharb ). The state of 
being broken is born from (results from) the act of breaking, and they are 
not created by Allaah Ta'aalaa, according to the Mu'tazilah. According to 
us, everything is created by Allaah Ta'aalaa. 


(diLbxJ ^3 JL*A! *i) 



"The slave has no part in its creation." 

JjJbxd' la' ,'%p\ JUtU O'JlSj^a ijy^j la 0*i , JjJbxsJk *Lib O' 

Uiii la *L*J' Ul»Tl 5jllalj ,*L*J' jfi <u! 

AjjLsPV' <*JU3' ti'ibxj ,1 ^!j«a?- ^.AP *L*)l 'JlgJj 


It would have been better not to have restricted the statement by saying 
"creation", because that which they term " mutawallidaaf (things that are 
born from others), the slave has no part in (the creation of) those things 
either, at all. As for creating, then it is because it is impossible to come from 
the slave. As for iktisaab (acquisition), then because it is impossible for the 
slave to acquire that which is not subsisting in the locus of Inis power. For 
this reason, it is not possible for the slave to not attain it, unlike the actions 
which are done by him by his own choice. 

The Appointed Term: 


c~« JjsiuJ'j) 

"The one who is killed dies according to his appointed term." 

4Ui O' U *ulp ft-Jaj dij dS)' O' yfi dJjiJtaJ' yS »; ,*Pj lo£” 0*3^!' A 

:3jL , hj > la iL*!' Jhrl 

Meaning, at the time decreed for Inis death, unlike what is claimed by the 
Mu'tazilah, that Allaah Ta'aalaa cut short his appointed term. We say that 
Allaah Ta'aalaa has decided the appointed terms of His slaves according to 
His Knowledge, without any hesitance, like in the A ay ah'. 

, O' 's ^ j! ^ 

4Pl0 OJJ^liuO 'd&r 'if® 


{"So ivhen their appointed term comes, they can neither delay it for a moment and nor can 
they bring it nearer ."} 



bi»a jlS* jj djbj ^3 iAjJj OlpUall O' ^ Sij'jJl <0jil^-Slb dJjauJl 

diibxj JjsiLd' Oj^ ^ il ,U^Ufl3 dji Vj blip Vj lO Jilflll Jpxs~0 Ud dA^-b 


The Mu'tazilah argued based on die Ahaadeelh that are reported concerning 
certain acts of obedience which results in the lifespan of the person being 
increased, and they argued that, if the person (who is killed) dies according 
to his ajal (appointed term), then he is not deserving of reproach, nor 
punishment, nor blood-money, nor retribution (< qisaas ), because the death of 
the one who is killed had not occurred by the creating of the killer nor by 
Inis acquisition. 

,dd~»> flj^P 01^1 dPlia!' oijs Jjub jl djf 0IS" ^Jbtf 4*1! 01 : Jj*i' 

^jlp s-lu ,dpUall wLb ^ 1 flibjjl ojj4 4j^P OjSds 1 ^ 1*4) dti j*lP <uS(j 

flibyjl dJLh CJlT UJ U'ijJ <U1 Jbtf dill Jjjp 

The answer to the first argument of theirs is as follows: Allaah Ta'aalaa 
already knew (in His Eternal Knowledge) that if the slave were to not 
perform these certain acts of obedience, his lifespan would have been 40 
years, but He knows that the slave will do those acts (and make those 
Du'aas ) which will result in his lifespan being 70 years, (so Allaah Ta'aalaa 
has already decreed that the person will live for 70 years, and thus the 
person in reality is not extending his lifespan because it was already decreed 
that he would carry out such actions as would result in him dying at the age 
of 70), so this increase is attributed to those acts of obedience based on the 
fact that Allaah Ta'aalaa knew that if the person had not done these actions, 
there would not have been that increase. 


<^4!l Jd<ijl JiliO' ^Js- OLwii'j O' r^yl-ll jjPj 

dl OJj ,1~>*^ Jilill J>*3 Jdbi)l 013 ,3ibJl JjjjJaj Oj^Jl <uJip ^Jbu dill JjA^xj 

l4ft ,b!~*d£l j ULbxJ ,*L*A! <L3 ,^1*2 dJJ C~Jb j*jli ,bLb» 

dlji JJ-Aj Oj^Jl O' ^^Ap 

The second argument of theirs is answered as follows: The necessity of 
punishment and accountability upon the killer is linked up with servitude 
unto Allaah Ta'aalaa (i.e. amr ta'abbudi), due to his perpetrating that which is 
prohibited and acquiring the action which Allaah Ta'aalaa has created death 
after it according to the customary way, because killing is an action of the 



killer that is acquired, even though it is not created by him. Death subsists 
with the dead person and is created by Allaah Ta'aalaa, and the slave has no 
part in (creating) it, neither in creating it nor in acquiring it. The basis of this 
is that death is wujoodi (existential). The proof for this is the Aajak 

Jjl?- 


{ "He created death and life ."} 




Most are of the view that by default it is non-existent. The meaning of 
"created death" is "decreed it". 


(*^'j J^'j) 


"The appointed term is only one." 

<d?4 ^il jj , JaflJl : j~hr' Jjsiul! Ol 'J 

Axjjhj C-3j jAj IjuJ? 0! jA 

OliV' ILalysM SflsHj 4jjl f jldkjlj 


Unlike what was claimed by al-Ka'bi, that the person who is killed has two 
ajals (appointed terms): one is the appointed term of being killed and the 
other is the appointed term of dying, and that, if he does not get killed he 
will live until the appointed term of dying (which might be 70 years, for 
example), but if he does get killed then he will be dying at his appointed 
term of being killed (which might be at the age of 24, for example). It is also 
not like what was claimed by the philosophers, that the animals have a 
"natural appointed term" which is the time for their death through the 
dissolution of its moisture and the extinguishing of its heat, both of which 
are implanted with it, and other appointed terms which cut off (its life) 
contrary to the requirement of its nature, dirough afflictions and sicknesses. 


jjyji 

The Sustenance: 


(cijj 



"That which is haraam is (also) rizq 

,Ul f Oj^j *ii oJJij jAlS'lj 0'j-?J' J\ U-! Jjjjl' 0*i 

j~aw <uf ,^1*2 4^11 ^gil 4ill?V' ^ O'j-^xl' dj Uj 'Uftj 

,OilUJ' <d£T 3 jU ,i3jjd (_^~5 ^ij^Jl :dJjsduJl *Xapj fj&i* ^ 

i« OjSC v of jjSn ^u. j£j ,v^ vs 0j£. v oiHj ,<u ^vi ^ ^ v uj SjUj 

,*>Ld>' ^J\*j dill dijjj Jjl? ^»(pd' J^' j-« O' S' ^^Ipj ,Ujj k->' jaS' <UTL 

,0JI?-j dill Vj Jjj'j V dj'j ,3^1 ^yxa ^3 Sj~aw ^)Uj dill ^jS] 43lO>V' O' ^Js- i-^U^-V' 'Jlft 
0 j£j V dill ^l 1u^*w8 0 j£j laj ,^'j^xJ' J£d ^1 p k_dla*j'j ^u!' jpxs~*j *l*J' O'j 

k_jlfl*)'j ^»0J' V , UfcyJ 

Because riqq is a term for that which Allaah Ta'aalaa sends the way of the 
animal, so he consumes it, and that can be halaal or it can be haraam. This is 
better than explaining it as "that which the animal derives nourishment 
from," because that definition is devoid of attributing (the appointing of the 
rizq) to Allaah Ta'aalaa, despite the fact that He must be considered in the 
understanding of rfiq. According to the Mu'tazilah, that which is haraam is 
not risfg, because they explain it sometimes as something possessed which is 
eaten by the possessor, and sometimes as that which it is possible to benefit 
from, and that cannot be except something halaal. However, the first 
necessitates that what is eaten by the animal is not risqq, and both definitions 
of theirs leads to the conclusion that if a person eats halaal his entire life, 
then Allaah Ta'aalaa has never granted him riqq. The basis of this ikhtilaafiis, 
that attributing (the rfiq) to Allaah Ta'aalaa is considered in the meaning and 
understanding of rfiq, and that there is no Raaziq except Allaah Ta'aalaa, 
and that the slave becomes deserving of reproach and punishment if he 
consumes haraam, and that whatever is attributed to Allaah Ta'aalaa cannot 
be bad and thus the one who does it is not deserving of reproach or 
punishment. 


3jJ>La sj**J oJJi O' 


The response to this is that (the person) has made a wrong contact with the 
causes of the action through his own choice. 

(la \j?~ j' OlT Jjjj JS}) 


"Every person finishes up his oivn ripq, whether it he halaal or haraam." 





Due to nourishment being attained through either of them. 

(dijj tjS- JS"L j' OLJJ J S"\j O' 


"It is inconceiveable for a person to not consume his riyq or for another to consume his 
riyq." 


OJlLd' U'j jdjjP ‘USA 01 jdSA O' t'Op ^UJ <&' oj*vi U 0*i 

Because that which Allaah Ta'aalaa has decreed as being nourishment for an 
individual, it is necessary that he consumes it, and it is impossible for it to be 
consumed by another. As for the meaning of ownership, then that is not 
impossible. 


ill Jft c£0L$J'j J*> l Uajl 

Deviation and Guidance Comes from Allaah Ta'aalaa: 


(sIOj j* (V* JWSJ HU? dl'j) 


"Allaah Ta'aalaa misguides whomsoever He wishes to and guides 
whomsoever He wishes to." 

^ <U' ^1 fljlOJ iuOwJlj .X-Jbl' , s ^"3 Jjlbd' 3j*>Li2J' 4&' JjA^- 

O'Jbrj j* SjUp ja , J^3' jp- ^ ^Ip OLj 

^JUi dill A~-0 w«j OJUi JjJlad lil j' SlUs 


Meaning that Allaah Ta'aalaa created both Dhalaalah (Deviation) and 
Hidaayah (Guidance), because He Alone is the Creator. In it being restricted 
with Al-Mashee ah there is the indication that the intended meaning of 
Hidaayah here is not explaining the Tareeq-ul-Haqq (The Path of Truth), 
because that is 'aam (general) in the case of each and every person. Idhlaal 
(causing to go astray) here does not refer to "finding the slave astray" or 
"naming him as being astray," because there is no meaning of that being 
connected to the Mashee'ah of Allaah Ta'aalaa. 



^1 US" ,Jjjjkj S*>La!' <tip ^1 4jlJC£J' i-3UaJ JLi ,^ju 

^3 jjSjLJI j»j JS JU-u UT 1jl?wa OUtJiJl ^1 JU-u .Aij ,cfijiJ' 

^jp jl^wa ,jf*Li ^U? <Ull o!iXa J^aj ,s.l.Ax&^n JjT>- UiXap w 1 ' •‘sjLiwoJl 

i^gJUJ «djij JJ?b jaj ^~J ff dL> <iSj£JwJl *lpj s^pjJlj 


Yes, Hidaayah can be attributed to Rasoolullaah { *J—»j <uip ail in a majaa ^ 

(metaphorical) way, by way of tasabbub (causation), like how it is attributed 
to the Qur'aan. Idhlaal (leading astray) can be attributed to Shaytaan in a 
metaphorical way like how it is attributed to the idols. Thereafter, that which 
is mentioned in the discussion of the Mashaayikh is that according to us, 
Hidaayah is the creating of being guided, and for example, " Allaah guided 
him but he was not guided," these are metaphorically referring to indicating 
the way and calling towards being guided. According to the Mu'tazilah, it is 
an explanation of the correct path, and that is baatil due to the A ay air. 

c4^' °j* 


{"You do not guide those ivhomyyou love..."} 


<Up 


And because of the Hadeeth: 




"O Allaah, guide my people." 

JjS- pi ■*• oJh ,j*JilPij JjjjJaJl Aj\ 

dj~>> ,OjlLoJl ^Sj J JjjjJ? ^1p :U*LPj ,OjlLaJ' 


Despite the fact that he clearly showed the way and called them towards 
guidance. It is well-known that according to the Mu'tazilah, Hidaayah is 
defined as: "guidance that leads to the objective." According to us, it is 
defined as: "Guidance towards the path which leads to the objective, 
regardless of whether (the person) reaches it and is guided or not." 





That Which is Good and That Which is Better: 


dill ^Js- «^-ljJ ^^13 JUtl! jA laj) 

”It is not binding upon Allaah Ta'aalaa to do that which is best for 
the slave.” 

Jjlibx^lj l? Ap dJ 01S" Ujj ,Liitil ^ »—■daxjl jjA^- tij 

^^jJl dill OLwl 01S" UJj ,<_-^-'jA! sH' Olj-^Jl d^lilj ddlJLgJl ^3 

,dJ ^Ld>*il jjh ijjJJL* AjIp J*3 il ,diil <u*) J^- ^l ^Js- <GLwl (Jji ^»*>LJl aJLp 

^ la oSf )(> ^aia sb^lj twwayJ' ^ tlj-iaJl tULiSj JjjSjdlj duw2*J' J'J~*> 015" tiJj 

^jJuj dill 3jai uJj ,l$Sy ^Juj Aill <—-^4 ,<d ix-jia a^-ij J£" jp- ^3 dA*ij 

^gji ai ii ilpji ^JLAa J\ <L~Jl> 


Had this not been the case, then Allaah Ta'aalaa would not have created the 
Kaafir who is poor and who undergoes punishment in this Dunyaa and the 
Aakhirah, and He would not have a Favour to His slaves and deserved 
gratitude for granting Hidaayah and for bestowing different kinds of 
goodness due to it being simply the discharging of something that is binding 
(upon Him). Also, in that case the Favour shown by Allaah Ta'aalaa to 
Rasoolullaah <lAp dill Ju? would not have been more thant the Favour 

shown to Abu Jahl dJp dill ijJ, because He would then have done with each 

of them the utmost of what is within His Power of what is best for (each of 
them). Also, had it been the case, then there would have been no meaning in 
asking for 'ismat (protection from sin, in the case of the Ambiyaa) and for 
taipfeeq , and for the removal of difficulties, and for the granting of abundance 
in fruitfulness and ease, for in such a case, whatever Allaah Ta'aalaa would 
not have done (of granting what is best) in the case of each person would 
have been a corruption for that person from which it is necessary that 
Allaah Ta'aalaa does not do so, and nothing of the matters that are best for 
the slaves would then have remained in the Power of Allaah Ta'aalaa 
because He would have done that which is binding upon Him. 



O' j* j£\ Jj '*L» x^ilia OJ 

-JUJ' ^li ,4»£!V' ^ (*^Jaj JJ-Afil OJJij ,^^-Asxj O' Jfi jiStij ,^^-i 

IgjL-j SUj OjSo ^JUtf>^' iJjj O' Oiii J? p&~i J aApj jj^pUp ^9 .xaUJ' ^Ap 


And by my life, the corruption caused by this principle, i.e. that it is binding 
upon Allaah Ta'aalaa to do what is best for the slaves, or in fact, the 
corruption caused by most of the principles of the Mu'tazilah is much too 
clear to be hidden and far too many to be ennumerated, and that is due to 
the deficiency of their consideration of the various kinds of knowledge 
relating to Allaah Ta'aalaa, and because by their nature they are adamant on 
doing qiyaas on that which is not seen by using that which is seen. The 
extreme stubborness which they have in holding onto this position is due to 
their belief that for Allaah Ta'aalaa to not do that which is best (for people) 
would be niggardliness and foolishness. 

aIoPj «ukjj AxlpldJ' ‘UiSl'-i C~J Jp- La £~a ti' 

il dll' ^ cP**” 0 ^ J UP 

JP “UP jAj , eJlial'j ^.AJ' aSjU JjUbx^' alaw 

Job) Jptj j' J«PXJ j' <^~P j' j' djLo JP SllP'-a tU'jlual ^^Ap sL> iJjJl 

j'jjJ' SysUal' djLJil' ^1 J^aj SJLPlil 

The response to this is that prevention is done by the One Who has the 
right to prevent, and it has been affirmed through the decisive evidences the 
Generosity, Wisdom and Kindness of Allaah Ta'aalaa, and His acting 
according to the end results is pure Justice and Wisdom. Thereafter, what is 
the meaning of a thing being binding upon Allaah Ta'aalaa? Because in this 
case it cannot mean the one who abandons it becomes worthy of reproach 
and punishment, and this is clear. It also does not mean that Allaah Ta'aaala 
is incapable of not doing it and thus it has to be done by Him because 
otherwise it would result in foolishness, or ignorance, or futility, or 
niggadliness, etc., which is impossible. Such a belief entails rejection of the 
principle of Al-lkhtryaar (Allaah Ta'aalaa does whatever He wishes), and it 
inclines towards the beliefs of the philosophers, the reprehensibility of 
which is clear. 





Punishment in the Grave: 


^Jp * )J CplJipj) 


"'Adhaab in the qabriot the Kaafirs and for some of the disobedient 
ones among the Mu'mineen (is affirmed).” 

*j\i <U)A*j ^Uj dill Jjji dSl jO^~ 


The reason he says "some" is because with regards to the sinners (from the 
Muslims), there are those whom Allaah Ta'aalaa might not intend to punish 
and thus they are not punished. 


(tJjjjj ^)UJ dill <wi*j Uj jJi]' ^3 APllaJl Jjsl 

"And the granting of delights to the people of obedience in the qabr .; 
according to what is Known and Intended by Allaah Ta'aalaa (is 
affirmed).” 


stj dji jdjJl LplAp CjLjI jl.tf "3l Jl \ ■ I <LslP * 3 5 LqvO ■’I ijjSj 

twJJjcJli ,5'i.itfPj jUlS" jydiJl Jjsl <LalP dl , ji£ <U3 Oijlyll ,ig:ll dl 


This is better than what has been mentioned in most of the Kitaabs, 
wherein they restrict it to affirming ' adhaab in the qabr but not affirming the 
granting of pleasure and delight (to the Muslims who were obedient unto 
Allaah Ta'aalaa), because of the fact that the nusoos which affirm 'adhaab in 
the qabr are greater in number, and because of the people of the graves are 
Kaafirs and disobedient Muslims, so to mention the 'adhaab is more 
appropriate. 

The Questioning in the Grave: 


GAj J'j-'j) 


"And the questioning by Munkar and Nakeer-” 



0] jjf Jli ,4-J ^pj ajj j& .Xj*Jl jJi)l d'pp-Jj olSsJla Ujsj 

joaA\ Jcs- sLjSM 'JiS} dL~Al! 

They are two Malaa'ikah who enter the qabr and ask the slave regarding Inis 
Rabb, his Deen and his Nabi (*i~>j yip <&( J~p. 

Sayyid Abu Shujaa' said: "The cliildren will also be questioned, and even the 
Ambiyaa according to some." 


(c^h) 


M Is affirmed.” 


jj-AH ai» j* 


All of these matters. 


(WJl JjVaJu) 


"With evidences that are sam'iyy (i.e. heard from Rasoolullaah yip <&' f-e 


dill Jli I 4j C.itfiai la ^JLP JjiUaJl l$J lgj*j 


jJal djp^3 JT JpLJi Uiypjj ijap IpP OJypjAj jUJi 


Because they are matters which are possible and which the Truthful One 
(i.e. Nabi yip <&' f-e) has informed us about concerning the tilings 
spoken of in the nusoos. Allaah Ta'aalaa said: 

{ "The Fire , to which they will he exposed morning and evening and on the Day when the 
Dour shall arise, (it shall he said) "Bring in the people of Fir'own for the severest 
'adhaab."} 


: Iaj I J li 1 j 


* . * i »i 

IjU Ij3jpl 



And Allaah Ta'aalaa said: 


{ "They were drowned and made to enter the Fire."} 


^5?^' Jldj 


-Jif ‘Lslf’ Old , yfi 


Nabi p*j *4* <&' p 5 said: 


"Avoid contact with urine, because most of the 'adhaab in the qabr is due to 

it." 


:^l*j <dji <u1p Jldj 


ap*i' ld>AJ' 3 U?d' ^d C-jliJ' Jjiib p«l jjJJl 4S1I cp 


p~*>V' JjiLd ?0JL»> ?oJ~o Uj ?oJL»j <*J JJi lii ) j»a Jl p cJ <jj 

<Up *U^wa pjj 


Rasolullaah p>j <Up rii Ju? said regarding the Aayah: 

{ 'Allaah establishes those who have Imaan with the Established Word in the life of the 
Dunyaa and in the Aakhirah ..."} 

It was revealed regarding the 'adhaab of the qabr , when it is said to (the 
person): Who is your Rabb? And what is your Deen? And who is your 
Nabi? So he will say: My Rabb is Allaah, and my Deen is Islaam, and my 
Nabi is Muhammad pj <ulp din 

Jlij ,UilOlSjj! orip! OlidU atf! cpJt a*>Ui' aJp Jldj 

po p-V'j UapV 

Jl 


Rasoolullaah pj din p? said: 



"When the mayjit is buried, two Malaa'ikah come to him who are black with 
blue eyes. One of them is called Munkar and the other is Nakeer." 

Until the end of the Hadeeth. 


-kil y* Jl ij* ^33 :^*>GJlj 3 *>La!i <u!p ^^-Jl Jl3j 


Rasoolullaah <ulp ain said: 

"The qabr is a Garden from the Gardens of Jannah, or a pit from the pits of 
the Fires." 


(J 01 j SjJlj^a ,3^-V' J'j?-' j* j~£ ^^ytaJl 10 a ^3 Sijl^jl 

yljdl G- IftiU-T j 

oGxS , .illjil “'J SG- C-ud' 0*i ,<1 !jxjwJ 1 jJill 

Jl?wa 

In summary, the Ahaadeeth that are narrated concerning this meaning and 
regarding many of the states of the Aakhirah are mutaivaatir in terms of 
meaning, even if the individual Ahaadeeth do not reach the level of taivaatur. 

The 'adhaab in the qabr has been rejected by the Mu'tazilah and the 
Rawaafidh, because they say that the mayjit is a solid body in which there is 
no life and no comprehension, and thus punishing it is impossible. 

la j*V3 ,3Gdl yfi Ifijj ^3 jl dj^-Sfl £~o^" ^ (3^4 01 4J1 

,o jZ-ai 01 ^il ^Jjll O^IpI lijsj ,3JJ jl ^'GJl ^Jl iljJj 

j' GUljj^dl Ojiaj ^3 JjTUl jl sUjl ^ JjjjjJl 01 ,‘Ulp ^10 a! 1 jjl jl 
4 jj* 13 C-O'jPj ^Jl*J A^la ^ J-atf ,<Gp j*J OJj 'f’Oj ,sl^!l ^ 

i!bxx~a^l *>Ga3 oJUi Jlial A3j^3 


The response to this is that it is possible that Allaah Ta'aalaa can create a 
kind of life in all of the parts of the body or in some of them, an amount by 
which the pain of 'adhaab can be felt, or pleasure can be experienced, and 
this does not necessitate that the Root) returns to the body, nor does it 
necessitate that the body will move or shake or that the effects of the 
'adhaab will be seen on it, so much so that the one who drowns in water or 



who is eaten by animals and is in their stomachs, or the one who is crucified 
in the air, all of them are punished (if they were Kaafirs) even if we are not 
aware of it. The one who ponders over the amazing matters of the Kingdom 
of Allaah Ta'aalaa and the Heavens and the marvels of His Power and His 
Might will not consider such tilings to be far-fetched, let alone impossible. 

pi LJJbl 1 jA Uj-il' J(p-1 OlS" Ud <bl plj 

l£> Igj! J^Jl JJij jj^b JjbtJ la jJLJzp- OLo 

fbsplj [aJ&pxj U,j;,a J«i dJbrj » ,tob l£> Jjjajj , JjiLASl 

: Jbfi diLio 

Know that, because the states of the qabr are in-between the affairs of the 
Dunyaa and the affairs of the Aakhirah, he singled it out with mention and 
then engaged in explaining the haqeeqat of the resurrection and gathering 
(of people on the Day of Qiyaamah), and in explaining the details connected 
the matters of the Aakhirah. The evidence for each one is that they are 
matters that are possible, and which we have been informed of by the 
Truthful One (Rasoolullaah <ulp dill Ju?') and which are spoken of the the 

Qur'aan and the Sunnah, so they are affirmed. He emphatically declared that 
each of them is Haqq as a verification and emphasis, due to the importance 
of its status, so he said: 




The Resurrection: 




"And the Resurrection." 


IgJl db j-® ^Jbb O' jAj 


Which is that Allaah Ta'aalaa resurrects the dead from their graves, by 
gathering the original parts of their bodies and returning their Anvaah to 
them. 


(dr) 


"Is Haqq (True)." 



:^)bb 4jjii! 


jfjdj diUiiJl ffi ,^i\jl fi 


:J\m a ] IjSj 


fl^a Jjjf IftLijf l£4^d (°j^ 


Because Allaah Ta'aalaa said: 

{ "Then on the Day of Ofyaamah, you will be resurrected ."} 

And Allaah Ta'aalaa said: 

{ "Say: The One Who created it the first time will bring it (back to) life ..."} 

^Luwl ^Js- frLj aJuc^Ks}\ flj&fj 4*bUJl jpya^\ y* dJUi jfi 

dill 01 U-Slyi Ob ,ij~Aidb y&z jfi Aj Xju aOs- JJi <bf y>j ,A~jv SiUI 

jf A~jy fliU’l OJJi dj~*> 4-1] 4?-jj iXjuj ,0U*o^J <LL^Sl' dj^-Sl' ^gJbtf 

of Lai 0jlf^5 <Ua 0 L~?xj UUJI OL-JJ J£"f <bl (j)l3 la JaiLa lO^) 

ibtoJl 0*i OJJij ,<blj^-f £»o^4 l^bw Oj^j , Ujs^^-f ^3 jf Jl^wa jAj ibu 

V JlS^I ^ iU3 aJjTuJI s-Ij^-SMj ,«y-T Jl j^Jl Jjf ja AJUl ijUSn jA UOI 

4~U>f 

And odiers from die decisive nusoos which speak about the gadiering of the 
bodies (on the Day of Qiyaamah). The philosophers denied it based on their 
claim that it is impossible to restore that which is non-existent with its 
substance is impossible, despite the fact that there have no evidence to stand 
on other than harming the purpose, because our intended meaning is that 
Allaah Ta'aalaa will gather the original parts of the human being and return 
the Rooh to it regardless of whether that is termed the restoration of the 
non-existent thing with its substance or not. In this way their claim falls 
away, which is that if one person eats up another person so that he becomes 
a part of the one who ate him, then those parts must be restored in both of 
them, and that is impossible, or in one of them only, and thus the other is 
not restored with all of his parts. This claim of theirs falls away because the 
restored parts are the original parts continuing from the beginning of one's 
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life until its end, and the parts that are eaten are superflous in the eater and 
are not from Inis original parts {al-aj^aa al-aslijjah). 

Jjsl O' jA ijj Ud jA OxJl OV Jji IXA :J*j3 013 

j* la :Jli Jli Lala Jx« Otj ,0 j\p*£a 2ja 2j?r 

<U3 £u~>iLd!j Vj »—jt j-a 


If it is said: This statement entails reincarnation, because the second body is 
not the first body, because it has been narrated in the Hadeeth that the 
people of Jannah will have no hair on their body, will be beardless and will 
be adorned widi kuhl ., and that the molar tooth of the Jahannami is like the 
mountain of Uhud. It is for this reason some said: "There is no Madh-hab 
except that reincarnation has a firm footing in it." 

OJj ,JjSM 0x 1! xL^Sn ja OxJl j£j *J ^»jJb UOl :ld£ 

Jxa ^gil £jjJl flilp] ^S> JJi ,(*—•‘V' 2jpu> ^ tp'jj OlS" ,buib‘ olii Jxa 

s^1p ,oxh ijjs 

We reply: It would only have entailed reincarnation had the second body not 
have been created from the original parts of the first body. If that is termed 
reincarnation, the dispute is only in the name, and there is no evidence for 
the impossibility of the Rooh returning to such a body. Rather, the proofs 
rest on the fact of its reality, whedier it is called reincarnation or not. 


The Scale: 




"And the weighing (of deeds) is Haqq 


Because Allaah Ta'aalaa said: 


4jji! 

djjiij 



{ "And the weighing (of deeds) on that day is Haqq."} 


fljSofj ,As s eS' jS- j ~p'& ,JUpSH jjilia M Up 3jLp cMj-J'j 
Igj jjS <U1 iajUa l^Sfj (J IgJilPj 0]j JUpSM iijSfcJ' 

U~p 


The Meegaan (scale of deeds) refers to that diing by which the amounts of 
the deeds are known. The intellect falls short in comprehending the manner 
in which it works. The Mu'tazilah denied it because deeds are a'raadh (i.e. 
they have no physical form) and even if they were restored, they would not 
be able to be weighed. And also, they are already known to Allaah Ta'aalaa 
so to weigh them is futile. 

jjjpj ^Apj Ojjj ^ JUp*il oof ijj si <uf 

Lp^JpI ^*upj ,1$JIp ^JUaj OjjJl ^ JjJ iLUa 4iil Juil OjS" j»~Uj 

V <U^Jl ^^Ip 

The response to this is that it has already been mentioned in the Ahaadeeth 
that it is the books of deeds that will be weighed, so there is no ishkaal. 
Because we submit that the Actions of Allaah Ta'aalaa have purposes, we 
say that perhaps there is in the weighing of deeds a wisdom which we have 
not yet discovered, but our not yet having discovered the wisdom behind it 
does not mean that it is futile. 


The Book of Deeds: 

"And the book of deeds-" 

dyjj jUSviij ^UjL i! OlPlb <U3 C-~Jt 


In which is recorded the good and bad deeds of the slaves of Allaah 
Ta'aalaa. It is given to the Mu'mineein in their right hands and to the 
Kuffaar in their left and behind their backs. 



M Is Haqq." 




flUlj i«u^' 'fy- ii ^ 


Because Allaah Ta'aalaa said: 

{ "And We will bring out for him on the Day of Oiyaamah a book which he will find 
wide open."} 


:J\*j Jvij 


ill*?- 4-3<uU4i uii 


And Allaah Ta'aalaa said: 

{ "As for the one who will be given his Kitaab in his right hand, then he will be given an 
easy hisaab (reckoning )."} 

, ,+ ;a L>Pj dJjxstoJl Sw'j'j , 4-jU^Jb s.UhS”| 4-^l«*?*Jl Sh cA—AgJt 

la 


The author has kept silent regarding mentioning the Hisaab by sufficing on 
mentioning the books of deeds. The Mu'tazilah rejected it, claiming that it is 
futile, and the refutation against them is what has already preceded. 

<U11 

The Questioning of the Slaves by Allaah Ta'aalaa: 


(jp- 


"And the questioning is Haqq." 



dJjil 




A 


Because of the A ayah: 

{ "And We will question all of them ."} 


\fkA\ <Up 


CJi ^CJi :JJiLs jj diiS" <u!p ^Ja~3 ^Ji!l dill 0! 

Jgj dTip , dii* djl <L*jij ^ qjj-L lil L?*^" >*•?!) e£' j**j 

Jip ^ ,5jls&Jlj jllsdl Ulj Olsf ,fjjl diJ Uj^-I Ulj gUl 

L gip dill <U*J *il ,^dj cM“^' '■ Jjd^^Jl j^JJj 


And the Hadeetk 

"Allaah will bring the Mu'min near and will cover him, and will say to him: 
"Do you know such-and-such a sin? Do you know such-and-such a sin?" He 
will say: "Yes, O my Rabb." Until when (Allaah Ta'aalaa) has made him 
admit to all of his sins, and he (this person) drinks that he is going to be 
destroyed, (Allaah Ta'aalaa) says to him: "I concealed (these sins) for you in 
the Dunyaa and I forgive them for you today." He will then be given his 
book of good deeds. 

As for the Kuffaar and Munaafiqeen, then it shall be proclaimed regarding 
them in the presence of all of creation: "These are the ones who denied their 
Rabb. Indeed, the Curse of Allaah is upon the qhaalimeen (wrong-doers)." 


Jpy^\ 

The Hawdh-e-Kawthar. 
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’’The Hawdh is Haqq 



djil 


iJUiapf UJ 


Because of the Aayah: 

{ " Indeed\ We have given you Al-Kawthar. "} 


<Up djilj 


^*'3^3 ,dfkwJ' jr! jr! j£-h' ,j& sjsr*® 

* A \ s\* s \ • / O ; ° 4 ^ 0 __ 

lJUl Ufa; 7^3 Lg_p jfi 


And the Hadee/k 

"My Hawdh is a month's journey long. Its water is whiter than milk. It is 
more fragrant than musk. Its cups are like the stars in the sky. The one who 
drinks from it will never again become thirsty." 


<L3 


The Ahaadeeth concerning it are many. 

The Bridge Over Jahannam: 


(jp- 


M The bridge over Jahannam is Haqq." 

4j Jjjj ,<lpdl Jjd tj~*J jp j*J;J\ jp Jjil Jr-® j~~?r jAj 

j^wJ^ii jX*j ^ j^al OJj j^oj iijauJ' j&\ tj£j lj ,jUil Jjsl 

It is a bridge extended over the middle of Jahannam. It is finer than a hair 
and sharper than a sword. The people of Jannah will cross it and the feet of 
the people of Jahannam will slip on it. It is denied by most of the Mu'tazilah 
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because they claim it would not be possible to cross it, and even if it were 
possible it would be a form of punishment for the Mu'mineen. 


01 <ulp j■» O' jb\b ^J\*J dill 01 

^ Ua oili jS- j^aj ,djl^il jtiisbxJl c3 j-JVS' j* 

Ou>,»0»dl 


The response to their claim is that Allaah Ta'aalaa is All-Powerful, and for 
Him to grant (people) the ability to cross over it and to make it easy for the 
Mu'mineen is easy, so much so that from the Mu'mineen, some will cross it 
as quickly as swift lightning, and others like a gust of wind, and some like a 
fast horse, and so on as is mentioned in the Ahaadeeth (concerning this). 

Jannah and Jahannam: 


(&- jtilij jp- ipJij) 


"Jannah is Haqq and Jahannam is Haqq." 

O' O' j* I U^iLO Jb Sij(jJl Ob*i' 0*i 

^3 iJUsj Olj*~Jl Jff Ob dij*p^a ipjl Ob Ojj^uJl 

jlj^J ,<UP -£j\p~ jA jJlP jl Jb jjlp Jl^Ol ^*AsSfI j*JlP , Jl?ta j-pti*Jl 

Jisb jAj 


Because the Aoyaat and Ahaadeeth concerning them are too apparent to be 
hidden and are innumerable. 

Those who deny it use as evidence the fact that Jannah is described with the 
description that its width is like the width of the heavens and the earth, and 
in the world of elements that is an impossibility, and in the world of spheres 
the insertion of one world into world or into a world outside of it 
necessitates the passing through an opening and its joining together again, 
and that is false. 


djub Jb <lJIp .13j ,JL»ibijl Js- IJUs :ld3 



We say: This is based on your corrupt principles, and we have discussed 
(that issue) in its place. 




"And they." 


jUllj <U^dl i^\ 


Meaning, Jannah and Jahannam. 




"Have already been created." 




They are existing right now. 




"Existing." 

^L~}\ <ulp <Ua3 Ulj j&ljs;dl OULbxJ UJ] U-gjf SJjauJl j&\ 


3 

olfl 

This is a repetition for the sake of emphasis. The majority of the Mu'tazilah 
claimed that Jannah and Jahannam will only be created on the Day of 
Qiyaamah. For us, we have as evidence the story of Nabi Aadam ■»*>'—!' <ulp 

and Hadhrat Hawwaa **>'—!' 1$-1 p and their living in Jannah. Also, the Aayaat 
which clearly mention that they have been prepared, such as: 



{ "It (Jannah) has been prepared for the Muttaqeen ."} 

And: 


{ "It (Jahannam) has been prepared for the Kaafireen ."} 

\J\j6 Ola ,y*UaJi j* jj 

1iL«3 ^ 'jIp jlJlil dilj 


There is no need to move away from the apparent. If a person moves away 
from the apparent on the basis of the A ayah. 

{ "That is the Abode of the Aakhirah ivhich We will make for those who do not desire 
an exaltedplace in the earth nor corruption ..."} 

We say: "This carries the possibility of present tense and present continuous. 
And even if it were to be admitted, then the story of Nabi Aadam 4_U- 
remains free from any opposing factors. 

: J\m iiyi JSl iM* jbr UJ OV' jjzyrj* lailS* f djJli 

^ c b \££\ 

djil JJ?U fp}\ 

&3 •}« ^ 


They claimed: If Jannah and Jahannam already exist, then the destruction of 
the food of Jannah would not be possible, because Allaah Ta'aalaa said: 

{ "Itsfood is everlasting (daa'im )..."} 

However, we reply by saying that the laayitn (necessary conclusion if the 
food is everlasting) is false, because Allaah Ta'aalaa said: 

{ "Everything shallperish except His Wafh ."} 



s-^t *Ua ^3 lil <U' UJ]j ,**i& ipJ' J^l *$ 4jl ^ tUb- :bd£ 

jP £2/^' LS s^i Jj ,sUii' ^»yk~j O' ^ ,4k?J ^bj V ,41.0 s-^r 

lS ^«j ,4J'i A?- ^9 dill* s-^ O' i'j^J' Oj^j O' jj^rsO ylj ,^i £bk^M 

^*.4*)' 4lj4oJ ^gJj jkJb ij^-jl' O' 


We say: It is not hidden that it is not possible for the food of Jannah to be 
everlasting in its substance. Rather, the intended meaning of daimarn 
(everlasting) is that when any part of it is completed, a substitution is 
brought, and this does not negatory of a destruction for a time (i.e. when the 
Soor is blown before the Day of Qiyaamah), because that kind of destruction 
does not necessitate annihilation; rather, not being able to derive benefit 
from it is sufficient. Even if it were admitted, then it is possible that the 
intended meaning is that every possible thing, for it perishes within the limit 
of its essence, meaning that al-imjood al-imkaani (possible existence), when 
considered from the perspective of Al-WujoodAl-Waajibi (Necessary 
Existence), is in the category of non-existence. 


(igiftf l jJb dLujj OhJb) 
jp- ^9 ^J\*j <dji! U^~1 p '^k Obuib 

Ijbj' 

’’Lasting forever. They will not come to an end and nor will their 
inhabitants come to an end.” 

Meaning, everlasting, and over them no continuous non-existence shall pass, 
becaus Allaah Ta'aalaa said regarding both groups: 

{ "They shall be therein forever."} 


:^J\j6 4ijil ULibxJ 4k?xl jij Ol£l§J U 4 SI yA J-9 ba ba'j 


*}\ ^ y 
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C-Jiij ,stii!l ^Js> d/^l Jb dJ*ii V djl C-jjP Sb dill ^Js- )L? ytJl iJL^j sULll ^Li *J\b 
i j^J <u~»Jlj »__aJL?* s-a , JJ?b Jji jAj ,Uk^La' jj jLyjij Lo^ii ^J] 

d^t^ - JjP *S~£b , A g ...^ ddp 

As for what is said, that they will be destroyed even if for a moment, as a 
verification of the A ay air. 

{ "Everything shallperish except His Wajh."} 

This is not negatory of baqaa' (continuity) with this meaning, because you 
know that nothing in the Aayah points out to annihilation. 

The Jahmiyyah adopted the view that they will be annihilated as will their 
inhabitants, and that is a baatil view which opposes the Qur'aan, the Sunnah 
and ijmaa' . There is no doubt regarding (it being baatil ), let alone it being an 
evidence. 


JL&\ 

The Major Sins: 


"And the major sins." 

JJj ,diib Jl l$jl UgAP dill jjl j* cfjjb ,lgJ obljjJl c-aJU^I Sb 

,j»~Jl Jla jTlj ,^?t~Jlj ,u&~j il jP j'jil'j ,bjllj ,^wa?wJl tiAij ,Jp- 

^ ibxlV'j , ( j ygi~«wjl j}J.dJ(jJl Jjjipj 


The narrations differ concerning them. It is narrated from Hadhrat 
'Abdullaah ibn 'Umar U^p dill that they are nine: 

/. Shirk 

2. Killing a person without any right 

3. Accusing a chaste woman 

4. Zinaa 

5. Fleeing from the battlefield 

6. Sihr 

7. Eating the wealth of an orphan 

8. Disobedience to Muslim parents 



9. Contravening the limits of the Haram 


UjJl 


jas*} I j*ii j 43JI : <up <U11 j ls^ ^ 'Jj 


4ie j&\ j\ 3*l~jle Jia 4J*l~jla 0l£" la JS" :J~3j 

Hadhrat Abu Hurayrah <up ain added: "Consuming ribaa." 

Hadhrat 'Ali <up aiii added: "Theft and drinking alcohol." 

It has also been said: Every such thich which has a corruption like the 
corruption of the mentioned (major sins), or more than it (is also a major 
sin). 


£jOJl i4Pjj la JS" :J~3j 

It has also been said: (A major sin is every such sin which) the Sharee'ah has 
specifically warned against. 

^ lg4P la JS} ,5 Jfg l^ip J~P I :J-3j 


It has also been said: Every sin which the person persists on is a major sin, 
and every sin he makes istighjaar from is a minor sin. 

CjLo' iil ,U^JlJb Old yu 0L3Li>] ^IwJ U 4 SI jpJl :4Aa£jl Jl3j 

V il ^ Silkjl ,3 jjZ l§jj3 la CjLo' OJj ,3jJutf> ^ 43^3 la 

4ie 


The author of al-Krfaayah said: "The truth is that they are relative terms that 
are not known in and of themselves. Thus, every sin if it is compared to 
what is above it, then it is minor, and if it is compared to what is below it, 
then it is major. And the absolute greatest sin is Kufr, because there is no sin 
worse than it. 


yS- kti UaIa :4ka^cJl)j 



In summary: The intended meaning here is that kabeerah (major sins) are 
those other than Kufr. 

(ou>jV' x*J' 

"Does not take the person who is a Mu'min out of Imaan." 

O' T, 4 JjxstoU i b'f?- , OL>->*i' jLiJ..(giViiI s.liiJ 

pAJjS- JUpV' O' ( ^gip dJj^oJ' jA 'Oaj ,j 

0U>V' 

** s 

Because tasdeeq (assent), which is the haqeeqat of Imaan , remains. This is 
contrary to the belief of the Mu'tazilah, who claimed that the person who 
commits a major sin is neither a Mu'min nor a Kaafir, but that he is in what 
is known as al-Manflah baynal Manflatayn (the stage between the two stages 
of Imaan and Kufr), based on the fact that deeds, according to them, are a 
part of the haqeeqat of Imaan. 

(<Upoj *ij) 

M And it does not enter him.” 

»L*j' i^\ 

G*V) 

Meaning, the Mu'min. 

"Into Rub." 

j*) <ofj ,ji \K l^ad SjJwall Jj O' 'jjsi 

OUjV'j jiS3l 

Contary to the Khawaarij, because they claimd that the person who commits 
a major sin, or rather, even a minor sin, is a Kaafir, and that there is no 
middle road between Kufr and Imaan. 

'.Qyrj hi 
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We argue against their claims from different angles: 

<0 jA OUjV' <ULib" Of jj> la : 

lil \~pyjiP- jf <ujf jf <L«^- jf S^Oa “01*1 ,<U3ly Uj *il 

JS^uaV' Jjjjlaj dl£" 'i! )(*■** ,^js)' ^1 p ji*)' ^>UUll vj3j^ <o Oj^il 

£jlOjl la d' ^ Vj 4^*>lp Ajj^J fyiS" Ol£" i-3lbx^a^!j 

f} qI?t«A aJi ,,+ il.tfil! ‘UPj^Jl rfJiSll Olk-ti Ajjf fljlel 

yjT <bf 3JiSlb C .-- J U^a j^xij ,jiSdl OUiSu JaiUlj ,O'jjilflJ' 

The first is that which shall be mentioned, which is that the haqeeqat of Imaan 
is at-tasdeeq al-qalbi (assent of the heart). Thus, nothing expels a Mu'min from 
being described widi it except that which is negatory of it, and the mere 
perpetration of a major sin due to the person being overpowered by desire, 
or anger, or indignation, or laziness, is not negatory of Imaan, especially if it 
is tied to fear of being punished by Allaah Ta'aalaa and hoping for the 
forgiveness of Allaah Ta'aalaa and having a resolve to make tawbah. It is not 
negatory of it. Yes, if the person does istihlaal (regards the sins as being 
permissible) or regards them as being insignificant, then that is Kufr, because 
that is a sign of rejection, and there is no dispute regarding the fact that the 
Sharee'ah has branded some sins as being a sign of rejection (i.e. that the 
person rejects Allaah Ta'aalaa), and it is known as being such through Shar'i 
evidences, such as making sujood to an idol, or throwing the Mus-haf'mto dirt, 
or uttering words of Kufr, etc., because all of that has been established 
through the proofs of the Sharee'ah that it is Kufr. 


' >• ■ O > V Of dlS* iij OUjV' O' :JJi la 

OJLki' jf <Ue f la jplfllfj JUS? jA t3“l*AJ' 

With this, that which had been said is solved, that if Imaan refers to assent 
and admission, then the the one who admits and assents (to Imaan) should 
not become a Kaafir through any of the actions or statements of Kufr so 
long as rejection or doubt has not been come from him. 


: J\m Ayg ^1*1I iahull c^ob-Sl'j obV' :^hi! 

j&Jl °j) cJ 1 1jiff [f>h 



:J\*> aJjSj 


J* o ^ o' i \ ofio* 0 * s 0 * » S £*s 

ajjj 4JJI ^JJ 'jjjj 'jj*a' I^jU 


The second point is the Aayaat and Ahaadeeth which unrestrictedly uses the 
term Mu'min upon one who is disobedient as well, like in the Aayalr. 

{ "Oyou who have Imaan, qisaas has been prescribed upon you for the slain ."} 

And the Aayalr. 

{ "Oyou who have Imaan, turn to Allaah with a sincere repentance ."} 

:J\*> 


'JLsO' yfi OlsAflb OJj 


lfi\ 

And the Aayalr. 

{ "And if two groups from the Mu'mineen fight one another ..."} 

And there are many like this. 

Jjs' Ola LS^ ,tJUb <L«lp ^*i!l j.tfp j^a <ia*i' idJhJl 

O' fis- *Uj £a j|^J sIpoJ'j ,<Ujj jfi iLflll 

j-Aj )3?H V kiili 


ijzprjj iijsfcjl 

The third point is the ijmaa' of the Ummah from the time of Nabi <ulp dll J-p 

(♦i-aj until the present day, of performing Janaayah Salaat for the person who 

dies who is from the Ahl-ul-Qiblah, even if he had not made tawbah, and 
that Du'aa and istighfaar is made on his behalf despite knowing that he had 
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perpetrated major sins, and along with the unanimous agreement that this is 
not permissible in the case of a Kaafir. 

The Mu'tazilah argue from two facets: 

jAj O' A**' ia*i' O' :JjSM 

UO^-ls ,j' (J?^3lS* j' Jjs' 

j*wJ jJS lUidj ,<U£ aL^x^J' LS\,.’a 


^»A£- oif-vJ' <u1p ^4^*' Uj oilOt-eJ' o'J^-'_ 'Jjs O' 

OjSCjS 

The first is that, even though the Ummah has ittifaaq that the person who 
perpetrates major sins is a faasiq, they differed regarding whether he is a 
Mu'min, which is the Madh-hab of Ahlus Sunnah wal-Jamaa'ah, or a Kaafir, 
which is the view of the Khawaarij, or a Munaafiq, which is the view of 
Imaam Hasan al-Basri. We took the view that is agreed upon and 
abandoned that which is differed regarding, and we said: He is a faasiq. He 
is neither a Mu'min, nor a Kaafir, nor a Munaafiq. 

4jjil 4jf ^Ul'j 

uK'ii oir ^ t w *-4— ’ 

pp j*j PP JrP~ fP y T *^ 1 ^ 

ti &U1 i jJ OUjS i 3*>UJ< <Op <dj3j 

The second is that he is not a Mu'min on account of the Aayak. 

{ "Is the one who is a Mu'min like the one who is a faasiq?"} 

Allaah Ta'aalaa has made a Mu'min opposite to a faasiq. And also because 
of the Hadeeth: 

"The t^aani does not commit fnaa whilst he is a Mu'min." 


And because of the Hadeetk. 



"There is no Imaan for the one who is devoid of trustworthiness." 


Jb <ufp V \jj\^ <la*i' O' J)\jJ Ud j3lS" 


ij'j d^>bxJ'j j*iap' 013 jA 4 jV' j^S Jj~*>bi!b O' 

O' J* aJ'jJ' djib-tyj ObV' JJ*b ,,-pUjl jP yrji' ^ UJLJ'j ,JaJUdl J~-> 

:J'J~«J' ^ ^!b L«J ji ‘'~ip 


But they said that the one who commits major sins is not a Kaafir, because 
it is known through tawaatur that the Ummah did not kill such people and 
nor did they apply upon them the laws of the Murtaddeen, and also, they 
used to bury them in the graveyards of the Muslims. 

The response is that the intended meaning of faasiq in the Aayah is "Kaafir", 
because Kufr is the greatest form of fisq, and the Hadeeth gives the meaning 
of taghleegh (showing how severe the crime is) and mubaalaghah in order to 
keep the Ummah away from sins, with the evidence of the Aayaat and 
Ahaadeeth which prove that the faasiq is a Mu'min, so much so that 
Rasoolullaah <Up <&' said to Hadhrat Abu Dharr <up when he 

went to excess in questioning: 


ji £jf Ji>\ ^3 cjjd J\J Jj 


"Even if (the person) commits ginaa and steals, in spite of Abu Dharr." 

4jji£" , j2\£" J»jUJ| O' ^3 fljAlla!' ^jP j^aJb ^j'j?>d' 


dkdjl3 4$1' jjjl Uj 


:J\jC <djij 


S t s' 0 4 ' ' ' ' 

0Ji~*>bu' jk* didjli dUi Oaj ycS” 


The Khawaarij used as evidence the nusoos which on the apparent gives the 
meaning of a faasiq being a Kaafir, such as the Aayah : 



{ "And whososever does not rule by what Allaah has revealed, they are the Kaafmon ."} 
And die Aayah: 

{ "And whososever commits Kufr after there, they are the Faasiqoon ."} 

djASj 

yaS" jJj 

And die Hadeeth: 

"Whosoever leaves off Salaah intentionally has committed Kufr." 

^ / £ ^ '' ^ / 0 

CjjS jj* 

And also on account of the fact that 'adhaab has been made khaas for the 
Kaafir, like in the Aayah: 

{ "The 'Adhaab is upon the one who rejects and turns away from the Haqq)."} 

:J\*j 

Jfj olt J&yt y 

And the Aayah: 

{ "None shall bum in it except the most wretched. The one who rejected and turned away 
from the Haqq)."} 

■J\*> djpj 

And the Aayah: 

{ "Indeed, disgrace and punishment will be upon the Kaafireen today."} 



^ > j! 


And other such Aayaat. 


j 31 ^j 01 L? ip SihlJl jjsUaJl Igil :>-jlj^Jlj 

ilj^pl ^\3 4 Tp *bi*jl ,j<* L® OJJi (.s^ ■■bi*~®h 


The response to them is that the apparent meaning is left off due to the 
nusoos which prove that the perpetrator of major sins is not a Kaafir, and 
because of the ijmaa' which has been established upon that issue, as has 
been mentioned. The Khawaarij as Khawaarij (literally: those who have left) 
from that upon which ijmaa was established, so no attention is paid to 
them. 


(4j liljOio 01 jA*J 


"Allaah does not forgive that Shirk is done concerning Him." 


<bl ^gil ,+ g . 'fl*; ftii ^1 *>bdP Ail ^3 ljifs?>-l £U^-b 

i y s ) ^3y2sJl 0V <bl ^il ,+ g .<ff »; j teJS- ^Js- Loilj 

ia^xll ,4^-b^l ,<bU^dl ^ ji^Jlj , 

«UP ji*Jl ^j ^|Jli jfljijwj jjip <*J c-.lig^ bb- fliXiau ^3l^ll Uajlj ji*)l 

k_j^iJl jJL»i *3*>b : sj lijsj ,>b*i' *b*il ilaxpl jA lOaj'j ,<U^?- 


This is by the ijmaa' of the Muslims. However, they differed regarding 
whether it is possible for him to be forgiven, logically, or not? Some of them 
said that logically it is possible, but it is known through the sam 'ijj evidences 
that he will not be forgiven. Some of them said that logically it is impossible, 
because wisdom demands a distinction between the one who does evil and 
the one who does god, and Kufr is the greatest crime which carries no 
possibility of permissibility or original removal of prohibition, and thus it 
does not carry the possibility of forgiveness and being cleared of the penalty. 
Also, the Kaafir believes the Kufr to be Haqq and thus will not seek 
forgiveness for it, and thus forgiving him is not consistent with Hikmah 
(Wisdom). Also, it is an eternal belief and thus necessitates an eternal 
punishment, and this is contrary to all (other) sins. 
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"But He forgives besides (Shirk) whatever He wills, from the minor 
sins and major sins." 

ObSl'j 3ia jijij jf <bjs)l 

,<bjx)b jJU-a!U lfrijwg.«A»o SjjauJlj ^*^5' lJUb ^3 

With or without taivbah , unlike the Mu'tazilah. In the statement of this ruling 
consideration is given to the A ay ah which points out to its affirmation, and 
the Aayyaat and Ahaadeeth in this meaning are many, and the Mu'tazilah make 
it khaas for the minor sins, and which major sins provided they are coupled 
with tawbah, and they used as evidence two facets: 

3La*!i jlpj J& ob*i' 

The first is the Aayyaat and Ahaadeeth mentioning the threat for the 
disobedient ones. 

^3 O 'j& 03j Jl dji £j3^)l JOJ UjI jjbiJ L? fp 

•UPjJl ^3 O'” ,» g .tf ?x^3 

dill Jls aij Jjii! Jj.xj jaj ti-S" ,^1*2 <&' j-® j^s-3 

Jjflll Jjd u 


The response to this first claim of theirs is that, on the supposition that 
(these Aayyaat and Ahaadeeth ) are general, then they indicate that 
(forgiveness) may take place, not that it necessarily takes place. And, the 
nusoos regarding forgiveness are many, so the sinner who is forgiven is 
excluded from the generality of the threat. Some of them claimed that the 
non-fulfillment of a threat is generosity, so it is possible (to come from) 
Allaah Ta'aalaa. The Muhaqqiqoon state the opposite of this, and they say, 
"How? That would be changing the Word (of Allaah Ta'aalaa), whereas 
Allaah Ta'aalaa said: 

{ "The Word by Me does not change ."} 

q j£\j ^ <d 1oiii OlT <ui ^1 p <uf j*JIp lil qjJUJl o' :^U)1 

^3Uj lOjsj ,<l1p 



The second argument of the Mu'tazilah is that the sinner, if he knows that 
he will not be punished, that will encourage him to sin and incite others (as 
well) to sin, and this is negatory of the Wisdom of the Rusul being sent. 


iJiS jiff ji*)' ^y?-* Ajt 

dj ^6 q. ^rj> ja 4jUj ^ 3ij(j)l 

W'j 


The response to this second argument of theirs is that the mere possibility 
of forgiveness does not necessitate the thought of the absence of 
punishment, let alone the knowledge (of such a thing). How so, when the 
generality in the threat which is coupled to the declaration that punishment 
will occur, thus giving tarjeeh to the possibility of occurence to each 
individual case? And that is sufficient as a deterrant. 


(SjJwaJt 


"And punishment for a minor sin is permissible." 

dJji ^>1 dj~*> 


iLio y *J dili Oji U 

Regardless of whether the person stayed away from major sins or not, 
because of it coming under the Aayah: 

{ "And He forgives what is less than thatfor whomsoever He wills ."} 






ObV' y* dJlii jf J\ ,3ljl^t<d'j UdJ sU 

{ "He doe not pass bj a small sin or a major sin except that He counts it."} 

llosaa (counting) takes place with questioning and recompensing. There are 
other such Aayaat and Ahaadeeth. 



Jj <Ul jlb^J' s_.u^' lil 4jf aJjsjuJI Jam, 

^Jbu djil ,^flj <b' *Uu~J' ^Lij d jj^q “b'" 


jlSsj -up ojg:" U jibS" 'J~^u 01 


The Mu'tazilah held die view that if a person abstains from major sins, then 
to punish him is not permissible. Not in the meaning that it is not possible 
logically, but in the meaning diat it cannot occur due to the sam 'iyy 
evidences pointing out to the fact that it will not occur, such as the A ay ah'. 

{"Ifyou abstain from the kabaa'ir (major sins) from which you were prohibited, We shall 
expiate from you your sins ."} 

Olj j^db £*^3 “b*i Ob 

y* la ^fp i'^Sb <UjUJ' ^gil jl ^ ila OlS" 

q-Sj bl ,il^-*ib ib-V' ^L*JL>' ^azS£ £*^db £o^dl iblia O' flbpli 

The response to this is that the absolute largest sin is K/fr, because it is the 
most complete sin. The reason the word is used in plulral form in the Aayah 
is to refer to all the different kinds of Kufr, even though all of them are of 
one degree in terms of the ruling, or the statement is of individual sins 
subsisting in the ones addressed. This is according to what is testified to by 
the principle that putting a plural alongside a plural necessitates the 
separation of the units into units, like how we say, "The people rode their 
animals are wore their garments." 




"And forgiveness for major sins." 

, JaflJ 4-lp Jjliaj twjjj' ^lp tly O' 4ilP' <b' lq«2 ipTa 'jjs 

; 4 J pi 4j JjlscJ j , 4i_ybld' JapJ <l!p JjlJaj 

This is mentioned in that which has preceded. However, he repeated it here 
so that it may be known that when punishment for the sin is left, the term 
\Afiv (pardon) is generally used, just as the term Maghfirah is generally used, 
and connected to it is his statement: 



pi iij) 


"If it is not accompanied by istihlaal ("Halaalizing" of sins), for istihlaal is 
Kufr." 

,jUil ^9 5'«,iff»!' .LbxJ , ,J*S* l jfitj.fi :ll JjJJ , Jju /Ml ^jLuJl *U9 Uj 

5 * 4 ^ OLj)M (*->1 4JL1 JIp jf 

Because istihlaal is negatory of tasdeeq (assent). In this manner the nusoos 
which point out to the disobedient ones being forever in the Fire of 
Jahannam or the removal of Imaan from them, are interpreted. 

jLlt J 

Intercession, and Eternity in the Fire: 

(ytidl Jjd j*» J jL^Sfb J~yJU APULiJlj) 


"Shafaa 'ah (Intercession) by the Rusul is affirmed with the narrations 
regarding the perpetrators of major sins.” 

SyiJtoJlj ji*)l j\yr j-« Jj~-> l« 

y^sj y^sj T^.i Ui y Uh. .1 Ld , 

<dj3 tJ 

OllaJ^jly ^yjhajilL! dJLijJ 


By the narrations which are widely spread. This is contrary to the view of 
the Mu'tazilah. This is based on what has preceded from the permissibility 
of 'Afiv and Maghfirah without Shafaa 'ah, so with Shafaa 'ah they are even 
more (likely to be forgiven). According to the Mu'tazilah, when it ('Afiv) is 
not permissible, then neither is intercession. 

We have as proof the A ay air. 

{ "And seek forgiveness for jour sin andfor the Mu'mineen and Mu'minaat ..."} 



:J\*> aJjSj 


jI*3LxJ' <Lp 'jiii ;T Ui 


And die Aayak 

{ "So the intercession of the interceders did not benefit them ."} 

OlT Ui Vjj ^3 UbLiJ' CjjJ Jju ^S(J' iJLa cpjLti 013 
O' ^»ULJ' 'ijS Jia 0i^I Uia!' *bP jJj3l£il 
<Lij L? fp Jjj j3l^Jb O' i'jd' U-> U-> 

j f * ; ^lp U»! <U' <Up ijj ,0'.lP LoP 

This kind of statement points out to the affirmation of Shafaa 'ah in general; 
otherwise, there would be no meaning in negating the benefit in it for the 
Kaafireen, when the purpose is to make vile their condition and verify as 
certain their evil, because the likes of this position necessitates that they (the 
Kuffaar) be stamped with something that is characteristic of them, not with 
that which is general for them and other than them. The intended meaning 
is not that the connecting the ruling with the Kaafir points out to it not 
being connected with anyone else, so much so that this only stands as an 
argument against those who take the understanding that Allaah does not 
carry out (that which He has threatened). 

£sSt ja JJ& :f*AJi Up <dj3j 


And the Hadeeth: 

"My Shafaa'ah is for the perpetrators of major sins from my UmmahS 

^acj' iplflJti' Jb Ujib-Sf' Jb , jj),g.U jAj 


This is Mash-hoor. Rather, the Ahaadeeth concerning Shafaa 'ah are mutawaatir 
in terms of meaning. 


4PlU 


: bj aJj3 Jjuj <l! 




(JUj bU fis- \j>fj 'JpJ'j 
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:J\*> aJjSj 


S5 ^ 

The Mu'tazilah used as evidence die A ay ah: 

{ "Fear the day in which no soul shall avail another, nor will any intercession be accepted 
from it."} 

And die Aayah: 

{ "The Zhaalimeen (oppressors; tyrants; wrong-doers) shall have no friend nor any 
intercessor who shall be obeyed."} 

<_^sj <U! OlsjSl'j ^ l? 1p 

jji> Ttiatfl' APULiJlj ji*)l OlS" Udj U*^- ,jU^Jb 

flibjl APbLiJbj .!*> ULUta jJU.va.il ji*)b iijauJl cJli 

:JU>13 U 

The answer, after submitting that it applies in general to persons, times and 
conditions, is that: it is specific to the Kuffaar, as a joining between the 
evidences. Because the foundations of 'Afw and Shafaa'ah is established with 
decisive proofs from the Qur'aan and the Sunnah and ijmaa ', the Mu'tazilah 
said that 'Afw is from the minor sins, unrestrictedly, and from the major sins 
after tawbah , and with Shafaa 'ah there is an increase in reward, and both of 
their (views) are corrupt. 


vplJUJl SjJwaJl b>l 

a i '•& 

j £ ji*Jl c-U? ,4PbLiJl <tfb Ulj 


As for the first, then it is because the one who makes tawbah and the one 
who commits minor sins and abstains from major sins is not deserving of 
punishment, according to them. If that is the case, then what is the purpose 


of 'Afw? 
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As for the second, then it is because the nusoos point out to Shafaa 'ah, in 
the meaning of seeking ' Afw from crimes perpetrated. 


(jUl J? Jjdj) 


M The Mu'mineen who are perpetrators of major sins will not be 
forever in the Fire of Jahannam." 


,4jjj jS- y* IjJla Ojj 


fljj \\Jj>- flji JUiia 


Even if they die without tawbah, because of the A ay air. 

{ "So whosoever does good equal in weight to an atom shall see it."} 

;Ul J>.Aj j*j- ,jLil JJj fldy?- Sji d' ,j~* J-oP OUjV' 

:J\j6 <dyjj ,jUi Jfi ,£^r)Ib 


Imaan itself is the doing of good, and it is not possible to see its recompense 
prior to entry into the Fire of jahannam, and then he enters the Fire and is 
in it forever. Because their view is haatil according to ijmaa , Imaam an- 
Nasafi specifically mentioned exiting from the Fire of jahannam. And 
because of the Aayak. 


OlLajiJlj 4UI apj 


:^Jbc 


*_jJ coils' \jAs-j OJ 


{ "Allaah has promised the Mu'mineen and the Mu'min aat ]annaat (Gardensj beneath 
which rivers plow..."} 

And the Aayak. 

{ "Indeed, those who have Imaan and do good deeds, they will have Jannaat-ul-Firdows as 
their resting place ."} 



Aablfll' Jja**) ‘'■*^1' Jjs' <j^ 0^fp ‘ti'*^' jfij.,a:\\ dJJi j«P ^Sl 

Jldj , Obji*J' j*JaP? j* jUl' ^ iji^Jl Uaj'j , OUjV' jP i-^axjb £^4 V *V*J' 01^ 
AjL?J| jA 3 ^ flibj OlT ^dl^J' j«P Aj c^j^T ,ObL?Jl j*JaP' jA ^JL!' ji^Jl Jjvr 

*jA£. dj£j *J\j} 

There are other such nusoos which point out to the fact that the Mu'min is 
from the people of Jannah, along with what has preceded from the decisive 
proofs that a person does not exit Imaan on account of disobedience. Also, 
eternity in Jahannam is the greatest of punishments, and thus it has been 
made the recompense for Kufr which is the worst of crimes. Thus, if other 
than a Kaafir were recompensed with it, it would be above the level of the 
crime and thus would not be just. 

*>h Ola ijsS jf lal ,1^3 jJb- ^ jUt j-« O' aJjsjuJ' COOj 

jpo la ^Js- ,jlii' Jjd jfi 'j~*J lij SjJwall il ,Ajjj 

,Ajjj *>b 'OSj ,^U^-Vl; *1bx* 


The Mu'tazilah held the view that whosoever enters Jahannam will be in it 
forever, because he is either a Kaafir or a perpetrator of major sins without 
tawbah, because those who are ma 'soom (protected from sins, i.e. the 
Ambiyaa), and the one who makes tawbah , and the one who committed 
minor sins but not major sins, they are not from the people of Jahannam, 
according to what has preceded from their principles. The Kaafir is forever 
in Jahannam according to ijmaa\ and the same goes for the perpetrator of 
major sins without tawbah (according to them), due to two facets: 

AjuLo jA k-j'ji)' JjUbcud ^U-3 ,A*jb Awfiib" ij-tOJ* jAj Aj' :Ua*^-' 

A^j'i A^^lb* 

The first is that he deserves such an 'Adhaab as a genuine everlasting harm 
to him, but that is negatory of him deserving reward which is a genuine 
everlasting benefit for him. 

lojjj jAj L? auJlj Jj *l «5 

A^Jl aIpUj pj ,3<X« Ajip s-LSi OJj Up ^LSi did J<AP 'Axl'j A^s J*jad 

The response to this is to preclude the restriction of the meaning of 
"everlasting". Rather, precluding the meaning of "deserving" with the 



meaning which they intend, which is "being necessary". But reward is a 
Virtue from Him and punishment is Justice; so if He wills, He pardons and 
if He wills, He punishes the person for a time and thereafter enters him into 
Jannah. 


dJijlsxll iilJLil ^tsJl 

The second is the nusoos which point out to being eternally in Jahannam, like 

the Aayalr. 




{"And whosoever kills a Mu'min intentionally, then his recompense is Jahannam, to 
remain forever therein."} 


■J\*> ^3 


IjU difLijj dill jfiJu 


:J\*j Aljij 


OJiXil^- jUl l~)\ktLe>\ dJUJjli A.vhla.y- 4 j cJp\F\j dilO C—^ or® 


And the Aayalr. 

{ "And whosoever disobeys Allaah and His Rasool and transgresses His Hudood (the 
limits set by Him), He will enter him into the Fire, to abide therein forever ."} 

And the Aayalr. 

{ "Whosoever earns sin and his sins encompass him, then they are the people of the Fire. 
They shall abide therein forever ."} 

\jS’ Of® V LaJ^ Oj^J j^oJ^Jl Jjli 01 !k_«)l^dlj 

OU^oJ' ^ J3 Or® Aj Or® 

jfi \j£ ijlsxJl dllJLil JpfjutS ^JLi jJj ,*lL?wa Or?'-*® ,JjjiaJl 



The response to them is that the one who kills the Mu'min on account of 
him being a Mu'min would only be a Kaafir (i.e. no Muslim would do such a 
thing), and the same goes for the one who transgresses all of the HudoocI of 
Allaah and the one whose sins completely encompass him and surround him 
from every side. And even if it is submitted, then " khulood' eternity" is also 
used to refer to a lengthy period of time, like the statement: "perpetual 
imprisonment". And even if it is submitted, then still it is opposed by the 
nusoos which point out to the absence of eternity (for those who are 
Muslim) as has preceded. 


Collar 

*• g. ♦ 


The Meaning of Imaarr. 




"And Imaan 

OlS* JU3I OUol ^3 

^ US" ^ «uaT jA 

ti) CJ' Uj 

gi U A s.LJbj , i^\ 


<Ulb dl OUjV' 




Linguistically, it refers to tasdeeq (assent), i.e. acknowleding the judgement of 
the One Who informs, and accepting it, and considering it to be true. The 
word is on Baab If'aal from the word "cil-Amn'\ as though the haqeeqat of 
"He brought Imaan " is: "He kept it safe from rejection and opposition." 

It is muta 'addi when there is a laam, like in the Aayah. 

{ "Andyou are not a believer in us."} 



Meaning, one who believes what we say to be true. It is also muta 'addi with a 
baa, like in the Hadeeth: 

"Imaan is that you believe in Allaah." 

jjr jl j^dl (3 *La!' <L««J iil' ^ O' <ULib- ^wJj , (C,\ 

^la^l' Aj l® *i' <ui S- ,oJU0J Jjjjj OlpiJ jA Jj OlCOj 

Meaning, that you assent to. The haqeeqat of tasdeeq is not that there occurs in 
the heart the relation of truthfulness to the narration or to the one narrating 
without there being acknowledgement and acceptance. Rather, it is 
acknowledgement and acceptance of it, in such a manner that the term 
"submitting" ( at-Tasleem ) can be applied to it, as was emphatically declared 
by Imaam al-Ghazaali aJp 


JjUU' jAj jOOjjjSsj <up j**j jA 

,l~~*> jj' ,+ g oUOj Wj W Jj'j' J? Jl&> d-~>- 

<u!p O' <u!p ^1 (3*^1 OlT '*i® jlj 

<tip ^1 <0 la O' 'ij UT O'jla' 

dji IS" <tU^o ,jL^Vl; jt-wsAl j' ,jLx?>-^lj jUjl' *10 OJLii ^aj ^ Jji'j 

Oj^i la ^lij' 'Jlft JjJbxJj >J^d' ie*>lp diii Jjwr <u!p O' UJ 

OUwV' 5 JL*w 8 j-a J^- JjjjJad' 


In summary: it has the meaning which is referred to by the Faarsi (Persian) 
word: "Giramdan" (i.e. to believe in, confide in, follow, admire, love). It has 
the meaning of at-Tasdeeq, which is opposite to at-Tasaivivur (conception), just 
as it is said in the first principles of the science of logic: "Knowledge is 
either conception ( tasaivivur ) or assertion {tasdeeq)." That has been declared 
by their leader (the head of the logicians), ibn Sinaa. 

Even though this meaning applied to some of the Kuffaar, the term Kaafir 
was applied to them from the aspect that the person has signs of denial and 
rejection (of the Haqq ), like how if we were to suppose that someone 
assented to all of what was brought by Nabi (*E»j aJs ain Ju? and admits to it 

and acts according to it, but despite that he willingly wears the qunnaar (the 
belt worn by the Dhimmis to distinguish themselves from the Muslims) or 
willingly makes sujood to an idol, then we will declare him to be a Kaafir, 



because Nabi <u!p &\ has declared that as being a sign of denial and 

rejection (of the Haqq). The verification of this position according to what 
has been mentioned facilitates for you the path towards solving most of the 
ishkaalaat which arise in the issue of Imaan. 

PjS *Jl Jb OUjV' O' jJjjJUad' iSJi?- cOjP lijj 


Once you know what is the haqeeqat of the meaning of tasdeeq , then know 
that Imaan, according to the Sharee'ah is: 

<Ull »UP yJp 4JJI ^ull <0 s-\^ Uw Jjjbutf dl 


"It is tasdeeq of that which Nabi aJp <01 J-e> brought from Allaah 
Ta'aalaa." 

^Jbb 4i)l XiS- <b Ojjjnjsib P La wdflJb <ulp ^ull Jjj»bAJ ^1 

, LS L-Afld' OUj)!' ,0UjV' 3*b$p ^p ^ <bfj ,*iUjrS 

djb b-aj-a 0,<UbL^J ^JUa!' tjj*LA<d' 

aIjP; 3jl0V' <bJ]j 

0 jSfiJ <U)b kj 


Meaning, assenting in general to everything that Nabi (%-Cj 4 _Ip <&i 

brought, with the heart, in all of that which must be known of necessity that 
he brought it from Allaah Ta'aalaa, and this is sufficient to take a person 
into the fold of Imaan. This kind of Imaan is not less in rank than al-Imaan at- 
Tafseeli (detailed Imaan). 

The Mushrik who assents to the existence of a Creator and His Attributes, 
he is not a Mu'min except according to the linguistic meaning, not according 
to the Sharee'ah, because he falls short of Tawheed. This is referred to in 

the Aayalr. 

{ "And most of them do not believe in Allaah except that they are Mushrikoon ."} 


Ox 



dll? - ^3 1$^" .A3 jlj3*ilj ,^IaI J?^iL»Jl J«4^sj ^j«Waail 01 *ij ,0U»dJl; ^1 

>'/•}' 


"And admitting to it." 

Meaning, with the tongue. However, tasdeeq is a pillar that does not carry the 
possibility of falling at all, but iqraar (admitting) does, like in the state of 
coercion (being forced to utter words of Kufr). 

dLUilj dJb- y \j£ jjjJLadl yu ai :JJi 013 


Jjw>- £jl0Jl3 jlj jA U0] JjaOJIj Oil' ^3 Jjl> JjdA^AiSl :ld£ 

Jb jf , Jbdl ^3 j*\ yj U~0 y>j* OlS" y?- ^3 fliUaj la aTp fjiaj ^ill 

tw^iA^iSl jA la <UIp I Jaj ^l^laJl 

If it is said: Tasdeeq does not always remain, like in the states of sleep and 
heedlessness. 

We say: Tasdeeq remains in the heart, and the neglect is only a neglect of 
realising it. And even if it is submitted, then the Sharee'ah considers that the 
kind of Imaan which has been verified is that against which there has not 
occurred any ruling that is contrary to it, so much so that Mu'min is a term 
used for the one who has Imaan right now, or in the past, and there has not 
issued from him any sign of denial (of the Haqq ). 


^»laV' jAj ,jloi*Jl Ja*>. C-JsTs jA OUd^l of yfi lAjS 

Jjj» U aJ I djl ^1 ^ jlibxaJl jjQaat <-*A2j ,4ill _^x3j ,<Ui*il 

JA dl *i jhu Jj>\ cJiill) jjJUasJl of Ul ,UAll J ^iS^Sfl ^yr'i by* j\y^\ Uilj 
,UjJl ^*l^?-f ^3 \jj>y> j£j OJj dill X& y>y> diL*T Jb j*Jj <ulq J>*Ia j^3 ,<La*>lp 
<U^-j jj-aw ^f jUd^-l jA I.Aaj JU3 jJjiLdlS" <ulij djL*T y\ yj 

:^JUj dill Jl 3 flX^lxa yyO^\j ,^ 1*2 dill 

This which has been mentioned, that Imaan is tasdeeq and iqraar. , it is the 
Madh-hab of some of the 'Ulamaa, and it is the chosen view of Imaam 
Shams-ul-A 'immah (i.e. Imaam as-Sarakhsi) and Takhr-ul-lslaam (i.e. Imaam al- 
Bazdawi) U^U- dill d*^,. The majority of the Muhaqqiqoon held the view that 



it is tasdeeq with the heart, and that iqraar is only a stipulation in order to 
receieve the Ahkaam (of the Muslims upon the person) in the Dunyaa, 
because tasdeeq with the heart is a matter that is hidden and requires some 
sign. Thus, the one who assents with Iris heart but does not admit (do iqraar) 
with his tongue, then he is a Mu'min to Allaah Ta'aalaa, even though he will 
not be seen as a Mu'min in terms of the Ahkaam of the Dunyaa. As for the 
one who does iqraar with his tongue but not tasdeeq with his heart, like the 
Munaafiqeen, then they are the opposite. This is the chosen view of ash- 
Shaykli Abu Mansoor (i.e. Imaam al-Maatureedi) a&i The nusoos are 
opposite to that. Allaah Ta'aalaa said: 


b\£>j\ J <J£ dhJjf 


:J\m Jl 

{ "They are those in whose hearts Allaah as written Imaan."} 

And the Aayah: 

{'Andhis heart is mutma'inn (has itminaan, i.e. calm, contented, firmly established, 
unshaken) with Imaan."} 

\J\j6 Jlij 
^9 OUjV' UJj 

And the Aayah : 

{ "But Imaan has not yet entered your hearts."} 

cAj> b 


And the Hadeeth: 



"O Muthabbit (One Who makes firm) of the hearts, make my heart firm 
upon Your Deen and Your Obedience." 


VS dj V ja <Op Jlij 


?<uii (JU- c-ai3 Vt* 


And the Hadeeth wherein Rasoolullaah ain says to Hadhrat 

Usaamah ibn Zaid aSii after he killed a person who had said Laa llaaha 
Illallaak. 

"Did you open his heart?" 

,OL*dJb VS 4-w O j£yU' V 4*1!' Jjfcf jA OUjV' ,p*i :C-b 019 

jS* ja <bU>jb \jj\£' bjbx^'j <u!p 

4*l3 if S U>P jLwvAuoi 


JjjJUad' JaiJ jj ,cJL5)l J*«P JjjJUfid' ^ O' ^ *btP V :Cd3 

JiiLJl Ob 1*11' Jjfcf ^ *J ,^^151' jjj.x^ad' jS* a*»£j jt ,^yt<d 

jjjyul' ^jia^ j>P OUtV' '1^1 j ,4j 4-lp ^^11 J}*b^ta *ul^J 

: Jbb <dil Jvi , 0 LJJb 

If you say: Yes, Imaan is tasdeeq-, however, the linguists do not recognise from 
him except tasdeeq with the tongue. Nabi <uip <011 Ju? and his Sahaabah 

were content from the Mu'mineen (that they utter) the Kalimah Shahaadah , 
and they would judge them as being Mu'mineen without any questioning 
about what is in their hearts. 

I (i.e Imaam at-Taftaazaani) say: It is not hidden that what is considered in 
tasdeeq is the action of the heart, so much so that, were we to suppose die 
absence of the usage of the word tasdeeq as having (this meaning), or had a 
meaning other than tasdeeq with the heart, then none of the linguists and 
those who know ' Urf (the customary usage of words) would rule that the 
person who verbally utters the words "I assent" is one who assents to Nabi 
A_U- 4ut Jup and believes in him. For this reason, the negation of Imaan 

even from some of those who do iqraar with the tongue is valid. Allaah 
Ta'aalaa says: 



0° } — a 0 ^ > s 

ps Uj dill; llfll Jjij J* j*>h3l 


{ yfaw mankind is he who says: "We believe in Allaah and in the Last Day," but 
they are not Mu'mineen ."} 


:J\m Jlij 


nxft ijiji 5S3j ijloji p ji iloT cJii 


And die Aayah : 

{"The A'raab (Bedouinsj say: "We have believed." Say: "You have not believed, but 
rather say: "We have submitted."} 


,1jAU? dlojV' ddp ,A*J LaJ^ 4jf ^ £)jj *>l3 aU^-j PL*AJl> ji^Jl lafj 

US" a^>u aTp dill ^jj a~j IwJ^ a>_j£" ^3 £)jJl Udj 

Ail ^gJP JA3 ,Jj3L«Jl l^jlS" ,3ilgJiJl Aoi^j j-« OloA; Oj^^xj 

dLJUb *Lfi3 ,aJJL dUwJ ^Lp .tiLsua Uaj'j ,dLJL!l J*3 OUjV' ^ 

la ^ SilgJiJl ^gioIS" dlojV' AflJb" ^ dl ,flj^xjj J^axjl £)le Aw A*WJ 

Aw'jSJi OwoPj 


As for die one who just does iqraar with his tongue alone, then there is no 
dispute that he is termed a Mu'min linguistically and that the Ahkaam of 
Imaan are passed upon him externally. Rather, the dispute is regarding him 
being a Mu'min between him and Allaah Ta'aalaa. Nabi (*1 **>j aJp Ai Ju? and 

those who came after him, just as they used to rule that the one who speaks 
the Kalimah Shahaadah is a Mu'min, they used to rule that the Munaadq is a 
Kaafir, and this proves that when it comes to Imaan , mere admitting with the 
tongue is insufficient. Also, ijmaa' has been established regarding the Imaan 
of thee one who assents with his heart and who wished to admit with his 
tongue but was prevented by some preventative factor, such as being mute, 
etc. Thus, it is clear that the haqeeqat of Imaan is not simply the verbal 
utterance of the two Kalimahs of Shahaadah as was claimed by the 
Karraamiyyah (i.e. verbal utterance without actually believing in it). 



<UU A&J OUj*^' flibj 


The Increase and Decrease of Imaarr. 


, 0LT!b , OU^db Jjd-UfiJ OUjV' 01 0l£" Ujj 

kiJJi ) ^gil jLil ,0lSj*ib 


(JUc^i lots) 


C-£UiaJl i^\ 


Because the Madh-hab of the majority of the Mutakallimeen and the Fuqahaa 
was that Imaan is tasdeeq with the heart and admission with the tongue and 
the performance of the pillars of Islaam, (Imaam an-Nasafi) hints to the 
negation of that by saying: 

"As for deeds." 

Meaning, good deeds. 


OUjV'j ^ 

"Then they increase in and of themselves, but Imaan does not 
increase or decrease." 


lOlalis LaUi 


Si <U*^j ,"ill jA SLJ&- 01 L«J ,0L4J*i^ ^ jS> 01 : JjV' 

<d, OL^j*^ catlap ^3 ijj 

So here, there are two positions: 

The first is that a'maal are not part of Imaan , due to what has preceded that 
the haqeeqat of imaan is tasdeeq , and because in the Qur'aan and the Sunnah 
a'maal have been joined to Imaan , like in the A ay air. 

* s _j — , £ c5 

Ol?tJU aJ' 'JhkPj ly^ol 01 



{ "Indeed, those who have Imaan and do good deeds."} 

ijjj ,<lAp ^9 i3jla«ol' Jjs«0 ^»bPj ,3jjbuJ' ^^arJL ^b«ll Ob ^Ja&S' 

i^Uj <dj9 ^ US' ,JUP*i' i?jO> OUjV' Jjvt 

Along with certitude that ' alf (coupling) necessitates that they (Imaan and 
A'maat) are distinctly different, and that the ma 'toof does not enter the 
ma 'toof 'alayhi (the coupled thing does not enter into the tiling it is coupled 
to). It has also been narrated that Imaan is a condition for the validity of 

a'maal, like in the Aayalr. 


jij Jj\ jf fii ja O^JUaJl j* (fij 

{ "And whosoever does good works, (be they) male orfemale, whilst being Mu’min..."} 


OlO] Uajf ijjj ,<L*jU Aj .bjjJUd' Ob 

aJj 9 ^9 US' ,(JUP*i' ^j> jjd OUjV' 


Along with certitude that the conditioned tiling does not enter into the 
condition due to the impossibility of a thing being conditioned by itself. It 
has also been narrated that Imaan is affirmed for the one who leaves off 
some a 'maal, like in the Aayalr. 


Obiili? OJj 

{ "And if two groups from the Mu'mineen fight one another ..."} 

4^- ^fisj U5j flijs O' Vj ,<uSj OjAj Jjibxsj <bb ^Jaill ,y> La ^fs- 

i^\j jA US" ,UaJ^ OjSh LgSjb OJ 0—,0 UjV' <ULib" y* b£j oLpUi!' ja 

jp l$S)b V OUjV' ja jSj l§j' ja ^^Ip jiijsfcjl 

U-9 l^yj^-b <1 !jsjuJ' ,^*9100' iwJi-La jj& US' ,0 UjV' iflJi?- 


According to what has preceded, and with certitude that nothing is verified 
as real without its rukn (fundamental element). It is not hidden that these 
points of argument are only valid points against the one who makes acts of 
obedience a rukn for the haqeeqat of Imaan, in such a manner that the one 
who leaves them off is not a Mu'min, as was the belief of the Mu'tazilah, 
not according to the Madh-hab of those who believed that it is a rukn for 



Kaamil (complete) Imaan , such that the one who abandons it does not exit 
from Imaan, as was the Madh-hab of Imaam ash-Shaafi'ee <ulp <uii The 

arguments of the Mu'tazilah, along with the answers to them, have already 
preceded. 

Sp- jjj*Ldadl Uj jj&bj JjJ) OUjV' diLib" 01 i^liil ^bull 

diLib- dl J«da^- j* O' ,OLflii sibj <ti 'bjsj ,dlPiV'j ^»j^dl 

ObV'j ,*>Ltf>f <U3 jJu dJb- Jjb didJLfiaS )L5 *pbcJ' <_«&jl jf OlPlkSb ^jf 
(jasl (jUS* dill <W^-j diLd^ - b® dJj-^wo OL$j*^n O^bj ^dJl 

Jp} djPsjj Ij3l& J°*i j>) J^L (** ,^rd' J> 


The second position is that the haqeeqat of Imaan does not increase or 
decrease, due to what has preceded that it is tasdeeq with the heart which 
reaches the level of certitude and acknowledement, and this is not 
conceiveable as having an increase or decrease, such that the one who 
attains the haqeeqat of tasdeeq (assent), regardless of whether he performs 
good doods or perpetrates evil deeds, his tasdeeq remains upon its same 
condition, completely unchanged. The A^ayaat which point out to increase in 
Imaan are carried upon the meaning which was mentioned by Imaam Abu 
Haneefah dJp dill He said that they (Sahaabah-e-Kiraam) brought Imaan 

in general, and thereafter, one fardh came after another, and they brought 
Imaan with each specific fardh as it came. 

dill jS- ^3 lijsj ,dj lIUjV' <—•l« iib y_ Jjji OlS" djf :dl^b-j 

dill ^^Jl j^aP j«P Ji jSv^s J-rd’bij ^ ^Nis^l dV ,Jaj dJj dAp 

yJp 

The summary of diis is that it used to increase with the increase of that 
which it is necessary to bring Imaan in, and this is inconceiveable in other 
than the era of Nabi dJp dill J-o. There is speculation in this, however, 

because it is possible for a person to only learn the details of the faraa'idh 
later on (i.e. such as a new Muslim), which can take place outside of the era 
of Nabi (.-bsj dJp dill 



O' ^ s-\Jip- U-9 ,S)UjrJ ^JIp U~9 SlU^rj q-sr'j OUjV'j 

J^b t3LA>V' ^ jA Uil3 jP Ja?uu JU^rV' O' lay Jj *bj' 

OU.V' 

** s 

Imaan is binding in general for that which is known in general, and in detail 
in that which is known in detail. And it is not hidden that tafseeli {Imaan in 
detail) is more complete (than Imaan in general). As for what has been 
mentioned, that Imaan in general is not less in rank, then this is widi regards 
to being attributed with the actual Imaan itself. 


Olaj*i' Siby; Jjjj <U' ,4PLa ^3 <ulp Sibj ^»'jOJ'j Obti' OJ :J~3j 

Oj£j JiJ' Jj-A?" OSf ,Jaj <U9y *b' Ul 

*>\ia j*^dl i'j~a ^9 UT ,s.^0> ^9 Sibyl' jfi 


It has been said: steadfastness and continuity upon Imaan increases upon it 
every moment. Its summary is that it increases with the increase of time 
because of it being an ' aradh, thus not continuing except with the renewal of 
its likenesses. There is speculation regarding this, however, because the 
occurence of a likeness after the non-existence of a thing is not an increase 
in that tiling at all, as is the case in the blackness of a body, for example. 


)L5 *pbuJb jA&JJ JUpSlb iAjJj <bl9 dii!' ^ <UL09j sjyj sibj : JMj 

flJLa Oj :JJ 'JLgly 0UaiJ'j Sibyl' OUjV' j * JUpSI' O' ^1 eosi 

OLoJ*i' ^ya OlPllal' OyS 4JU«ws ilU*waJ' 

It has been said that the intended meaning is the increase of its fruits, and 
the shining of its Noor and brilliance in the heart, because it increases with 
good deeds and decreases with disobedience. As for those who claim that 
a'maal are part of Imaan , then in that case, its acceptance of increase and 
decrease is quite apparent. For this reason it has been said: This issue is a 
branch issue of acts of obedience being part of Imaan. 


ij£ OybkJ Jj ,OLiigtf:llj Sibyl' JJb JjjXAil' O' ^JL«j V Jpjo_ Jl9y 

<ui P Jl3 'O^lj <ulP JjjJL, cd£ ib-T JjjJL ,oj Ob ^Ja^JLS , b2*0?j 



^3 i^ks 


Some of the Muhaqqiqeen said: We do not submit that the haqeeqat of tasdeeq 
does not accept increase or decrease, but it varies in strength or weakness, 
due to the fact that the tasdeeq of the individual members of the Ummah is 
not like the tasdeeq of Nabi ^o. For this reason, Nabi Ibraaheem 

<uip said: 

{ "But rather, so that my heart has itminaan ."} 

UJtidp jA OUj^I' O' ^1 Jam. O' jAj ,j ?-T itAsxj Lftlft 

0ji jM \j& <ulp dll' Sj&fja SjJ 0 JpjfU Jjti OSf 

OlT UjJj UJL JpJ' i»3 jM 015" j* ye 0*ij )( JjX^ad' 15,11 

^J\m dill Jli ,jLS^>'j bkp; 

0 -* .* ■* ° * s 3'* O s 0 S 0 * s s 

4 . 'j 

There remains here another subject for discussion, and that is: some of the 
Qadariyyah adopted the view that Imaan is Ma'rifah , but our 'Ulamaa were 
unanimous regarding the corruption of this belief, because the Ahl-ul-Kitaab 
had Ma 'rtfat (recognition) of the Nubuwwah of Rasoolullaah dJp dill J-e 

just as they recognised their own sons, but despite this, remained as Kaafirs 
because they did not do tasdeeq. And also, because of the fact that from the 
Kuffaar were those who recognised the Haqq as being absolutely certain, but 
they rejected it out of rebelliousness and arrogance. Allaah Ta'aalaa said: 

{ "They denied it hut their souls kneiv it to he the truth ."} 


OjS" ^Lsillhp'j bgj jjjXdad' yjj ,b£jULs~»i'j diyw y^j JjyiJ' OLj yf> *>\i 

JjSfl Oji UUti ^tsJl 

Thus, it is necessary to explain the difference between Ma 'rifat (recognition) 
of the Ahkaam and knowing it to be true, and between doing tasdeeq of it 
and believing in it, in order to understand that the second (category) is 
Imaan , but not the first. 
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jbsti y> pjs- La Jajj ^jP 4jbP JjjAi.tf,"!' 01 ;-njLiw<Jl ^jjg»; y 

,ObL*Jl jtij ^Jlp ‘-r’lb iJJj , J}A«A«Jl jLs?>-b C~Aj j^l jAj 

jl ijlA^- <bl A&jKa 4 J 4j~a< Mj y*^ , w— T *)b ,/s.yu Uwj l^ils ,AS^stoh 

^1 JjAwfik iljb^b 01 jA JjjA^AJ' 01 ^yaa; 4^4 U IAaj ,y&~ 

IAaj ,43jjw OlT OJj ,lfljX^aJ j»J jLspM jf y c-dill ^3 oJUi jl yy ,^*^1 
U*i Jbt3*il Oji 4JL*jjJl OLjL^JI y jAj ,j*i*Jl ^»L*3' y JjjX^Jl 0*i ,J^J0a 

,IgJjO ^1 p OlAjJl jl OLj^U Lgii ^3 LiolOj ,y~~* 4' A r ~u!l Ujj^aj lil 

OLJV'j ^gji-X./gVii^ y*-* jAj jA^-ull OjLisJ JjJtSlj OlpiV' jA UJ J«A2 xj ^aJis 


£[*yij 


It is mentioned in the discussions of some of the Mashaayikh that tasdeeq 
refers to the heart being tied to what is known from the narrations of the 
Mukhbir (One Who has informed), and that is a matter that is acquired, 
which is affirmed by the choice of the one who does tasdeeq. For this reason, 
he is rewarded for it and it was made the pinnacle of ' Ibaadaat , contrary to 
Ma'rifah , because Ma'rifah can sometimes come without acquisition, like the 
one whose gaze falls on a body and he gains Ma'rifah that it is a wall or a 
stone. This is what was mentioned by some of the Muhaqqiqeen, that tasdeeq 
is that you - of your own free will - ascribe truthfulness of the Mukhbir 
(One Who informs), so much so that if this occurs in the heart not of your 
own choice it will not be tasdeeq , although it will be regarded as Ma 'rifah, and 
this is difficult, because tasdeeq is from the categories of knowledge, and that 
is from the qualities of the soul rather than the voluntary actions, because 
when we conceive the connection between two things and doubt whether it 
is to be affirmed or denied, and thereafter evidence is established upon its 
affirmation then that which occurs within us is the acknowledgement and 
acceptance of that connection, and that is the meaning of tasdeeq, and hukm 
(judgement), and affirmation and realisation ( eeqaa'). 


,k_jfwiSn 3j*iLa ^3 oJlb ,yi 

t ,bjLiS"| \*~S 4j yii jA 'Aa jlSj ,0Uj^!b yj jLsp^' '.Lgjj ,oJUi 

AaJLJ' ASycdl jyJ O' ^»jL ,^j6 ,0ili OjAj 0_jSti AS LgjSf 3 AdyuJl 

Awijbjlb <UP yj <^a!' AAaa- <b*i ,0 JUAj ^b ,1 (bX^aj jLsj-^b 

, Jbx* ^AjbtoJ' jbaSCU ,0JJi OUjV' ,0Ajj^j 



laj ,jL^UoV'j jOLxlSb jjJitf ^^Ipj 

jl&V'j OU*)U jjS 

Yes, those qualities are arrived at through choice by coming into contact 
with the asbaab, and with the use of speculation, and with the removal of the 
preventative factors, etc. With this being taken into consideration, the 
imposition of being responsible to bring Imaan occurs, and this is the 
intended meaning of it being something that is acquired by choice. Ma'rifah 
is not sufficient for the attainment of tasdeeq , because it can be without that. 
Yes, it is necessary that the convinced Ma.'rifah that is acquired by choice be 
tasdeeq, and there is no harm with that, because in that case the meaning is 
attained which is referred to in Farsi by "Giramdan" , because Imaan and 
tasdeeq is not other than that. Its attainment by the rebellious, arrogant 
Kuffaar is impossible. Even supposing it were to be attained, then takfeer 
would still be made of diem due to their rejecting it with the tongue and 
their persistence upon rebelliousness and arrogance and that which is from 
the signs of denial and rejection. 




"Imaan and Islaam is one." 

dji ,y> L» 


'jfi c4i tij&rj Ui do jfl « 


J* Jj jf JM wJj <Ub .X?ti ^ i 

' jjSi 

Because Islaam is to submit and surrender (to Allaah Ta'aalaa), in the 
meaning of accepting the Ahkaam , and that is the haqeeqat of tasdeeq as has 
preceded, and this view is strengthened by the May ah : 

{ "So We took outfrom it those that were from the Mu'mineen, and We did notfind 
therein other than one house of Muslimeen ."} 



In summary: According to the Sharee'ah, it is not valid to pass ruling upon a 
person that he is a Mu'min but not a Muslim, or a Muslim but not a Mu'min, 
and this is what we mean by the two (Imaan and Islaam) being the same. 

<0 j^-\ U~3 <tSll jA O' ^ Ud ibxJV' 

JjJj Jjibxxj 'ij ,^1*2 a^xi'j ilJLiV' jA Ij 

j* l® :<t! Jli> jA*d' c-j' jAj ,0'jjU^j *>\i U^?- dli~> OUw^lli 

1^0 UJ60^-Sl C~j' 013 j' 

<dji d*>Uaj Oi3 , C-o*jj 


: <dji :JJ Ola 


&JLl Ijiji 'jlajj- ^ jl &T cJlS 


OUjV' OjOj jjJbxJ ^a 

The apparent of the discussion of the Mashaayikh is that what they had 
intended is that the two are not distinctly different, meaning that one is not 
separate from the other. However, they did not mean that they are the same 
in terms of what is understood from them, as was mentioned in al-Ktfaayah , 
that Imaan is tasdeeq of Allaah Ta'aalaa in that which He has informed us 
from His Commands and His Prohibitions, and Islaam is to surrender and 
submit to the Uloohijjyah of Allaah Ta'aalaa. Thus, it is not verified except 
with the acceptance of the Command and Prohibition. Thus, Imaan does not 
separate from Islaam in terms of ruling, so they are not distincdy different. 
As for the one who says they are distinctly different from one another, it is 
said to him: What is the ruilng regarding one who brings Imaan but not 
Islaam? Or Islaam but not Imaan? If he establishes for one of them a ruling 
that is not affirmed in the other, then good, but if not, then the invalidity of 
his statement becomes manifest. 

If it is said: The A ay air. 

{ "The Bedouins say: "We have believed." Say: "You have not believed, but rather, say: 
"We have submitted ."} 


This is clear in the verification of Islaam without Imaan. 



^3 jAj ,OL>j^n OjAj £j«iJl ^ j~juJ' O' <b i'j^J' :ldi 

OLoj^I' ub Jj«a ■ -^* ^ 5 Ag.*»!' iUv,'cxj <U ji^j ,^jJ?lJ' iLJij' jS> ^y» jAliaJ' 


s*J\»js}\ pjjj ,<ui' <J_j~°3 O'J ,dii' *i] a 1] O' Aigxv O' :^»*>LJ' <lIp iJm 3 Ols 

*>1001 <uij c.»igv.>i' os cQj' oCs^j tyjjj 


^1 JjJUas]' V , JUpSM j* fSUV' O' JJi 

We say: The intended meaning of it is that the Islaam which is considered in 
the Sharee'ah is not found without Imaan, and in the A ay ah, the meaning of 
"Islaam" is that of outward surrender without the inner self having 
submitted (to the Deen of Allaah Ta'aalaa), similar to the one who merely 
outwardly pronounces the Kalimah of Shahaadah without tasdeeq , (as seen in 
the) chapter on Imaan. 

If it is said: The HadeetJr. "(Imaan is that) you testify that there is no Ilaah 
except Allaah, and that Muhammad is the Rasool of Allaah, and you 
establish Salaah, and you give Zakaah, and you fast (the month of) 
Ramadhaan and you perform Hajj to The House (i.e. Ka'bah) if you are able 
to do so." 


This is evidence that Islaam is a 'maal, not tasdeeq with the heart. 


La :<lIp <l!p (Jl3 U>T ,o'j^j O' :Ui3 

Jp3 IJofj *i\ 4 J 1 i O' 53lp> : JVi )( u*f 4 J pjj :ljllil feJ^j ilb 0U$' 

j-? 3^*^ J 1 * 2-03 $3*^5 z^il3 

lisbi'j , aSi' aJ] (Jjjj ,<u jui 0*p~° 1 OL^jV' <l!p Oil' Jbi L>Sj 

J>J' &U} 


We say: The intended meaning is the fruits and signs of Islaam, like Nabi 
^3 oil said to some people who had come as a delegation to him: 

"Do you know what is Imaan in Allaah Alone?" They said: "Allaah and His 
Rasool know best." He said: "The testification that there is no Ilaah except 
Allaah, and that Muhammad is the Rasool of Allaah, and the establishment 
of Salaah, the giving of Zakaah, the fasting of Ramadhaan and that you give 
from the spoils of war a fifth." 



And like die Hadeeth : "Imaan is seventy-some branches: die highest is to say 
Ixia llaaha Illallaah , and the lowest is the removal of harm from the road." 


/is* 




* - 1*1 . \ A. *»t 


"When tasdeeq and iqraar are both found widiin a slave, it is valid for him to 
say: "I am a true Mu'min." 


dj OloJ^I 


Due to the veridcation of Imaan for him. 


(dill sLi 01 jaj * Ul : Jjij 01 ^ 5 *-^ 


"And it is not appropriate for him to say: "I am a Mu'min In Shaa 
Allaah (if Allaah wills)." 

jl dill <i*JLa ^il dJWj 0 Olj ,dJbx* V oJLoU oif 01 <uSl 

d^jjj jl dill jSlL jl , Jbti'j 0 V' ^ JU'j dJiUt!l ^ oJLiil 

: Jjid O' Oji ,^5*0^ lu^lj ,^LiJU <UI UJ ,<dbxj w 

OtLwvJl djl >_-ii Ujjj A-~ , jly^tJl *>l5 OXOwU jd^J lil dj*i , jy^cJ 

^ k_dL0jl 0*i ,dill tlO 01 dLi Ul :0JL!ji Jia l*La j^wJj djbwall l j&~ 

^ j *fldil d«SjJ dj U»-a )k JUjlj dJUll ^3 s-lijl jj.itfy La-a *^J ,‘t*md^aJl (Jl*sVl 

dill 5IO 01 Jjd^ Ujslj Ul Oilji Jia Jj ,a r >l^tf’^llj 


Because if he says so out of doubt, then it is clear-cut Kufr. , and if it out of 
(what he perceives as) respect and the relegation of matters to the Mashee'at 
of Allaah Ta'aalaa, or on account of doubt regarding what his dnal status 
will be and his outcome in the end rather than the here and now, or out of 
tabarruk with the Dhikr of Allaah Ta'aalaa, or to free himself from regarding 
himself as being purified and being amazed at his condition, then still it is 
better to not make this statement (i.e. to say that he is a Mu'min "hi Shaa 
Allaah "), because it gives the impression of doubt. For this reason, Imaam 
an-Nasafi chose to use the term "it is not appropriate" rather than saying, "it 
is not permissible," because if it is not on account of doubt then there is no 
meaning for the denial of permissibility. How so, when many of the Salaf, 
even the Sahaabah and Taabi'een, had used this term? This is not like a 
person saying, "I am a youth In Shaa Allaah" because youth is not from the 



actions that are acquired, nor from that which is possible to continue and 
remain in the end and the final outcome, nor is it that by which regarding 
oneself as being purified and being amazed at one's condition occurs. 
Rather, it is like your statement, "I am a %aahid ., mutaqqi In Shaa Allaah!' 

jA 0*1! O' ^1 Jo*>. 

4*1] jLiwJ' J»al^J' «,!' t J * 'p ''j fl»L£wU "ll 



© ^ 0 / 0 / 0 ^ X ^ ^ / j| j ® 

^lr ^ OjtiajiJ' OJdj' 


^jJUj dll' iuOwa Jb jA UOl 

Some of the Muhaqqiqeen held the view that what is attained by the slave is 
the haqeeqat of tasdeeq by which he exits from Kufr, however, tasdeeq in itself 
accepts strength and weakness, and the attainment of complete, perfect 
tasdeeq which saves one (from AdhaaB), which is referred to in the Aayah: 

{ "Those are truly Mu'minoon; they have ranks with their Kabb, andMaghfirah, and a 
generous sustenance ."} 

It is in the Mashed at of Allaah Ta'aalaa (i.e. the attainment of that perfect, 
complete tasdeeq). 

^3 Sj^J' O' stj ,4b' *10 Oj O' ^P-i 4j' SjPlO*i' Jpjo_ JJij tidj 

OJj ,0UjV' Ola y OjuJ' O' yp- jioJbxll) SjliOj'j SibuJ'j OUjV' 

OJj ,4ilb ij*j ji^j' ^Js- Ola y j$\£. J' O'j ,OL^a*i'j jd^l' iy£ OlT 

jp - jlO' 1® ^Lp ,4plli!'j yX.p id' ^1 p 0l£" 

y 015} 


It is narrated from some of the Ashaa'irah that it is valid to say: "I am a 
Mu'min In Shaa Allaah'' based on the fact that the real account of Imaan , 
Kufr, happiness and misery is made at the end of a person's life, so much so 
that the Mu'min who is happy is the one who dies upon Imaan even if his 
entire life had been spent in Kufr and disobedience, and the wretched Kaafir 
is the one who dies upon Kufr even if the entirety of his life had been spent 
in tasdeeq in obedience, if his is referred to in the Aayah regarding Iblees: 



{ "And he was one of the Kaafireen ." } 


<u!p aJ jOjj 


0 s 0 / * 

^ cM Csfi* J» tjf^ v 3 Cs? ^ b* 


And die Hadeeth : 

"The happy is he he who was happy in his mother's womb, and the 
wretched one is he who was wretched in his mother's womb." (i.e. it had 
already been decreed at that time whether he would die upon Kufr or die 
upon Imaan .) 


dJUi JUajl J\ jU>l 


<U)b OUj^!' »bc Jjji Ob 

J)£S\ a*> Ob 

He hints to the invalidity of that statement by saying: 

"The happy one can become wretched." 

By becoming a Murtadd after having had Imaan , and we seek refuge with 
Allaah Ta'aalaa from that. 

"And the wretched one can become happy." 

By bringing Imaan after having been a Kaafir. 

(^Jbu M Cj\Jup Ujsj ibu»>V' Oji ,3jbLiJ'j SibuJl dj£j 


SjULiJl jij£> sULO^'j ,3ibuJl ibu»>V' O' Uj 



"The changing is in happiness and misery, not in making happy and 
making miserable, because those (making happy and making 
miserable) is from the Sifaat of Allaah Ta'aalaa." 

Because making happy is the creating of happiness, and making miserable is 
the creating of misery. 


(dJl tup ^J\jC dill jJu *ij) 

"No change comes upon Allaah Ta'aalaa, nor upon His Sifaat ." 

JUjI 01 J ^ V djl Jpxllj 0 j£j 01 J* ud 

fll^sJl dTp c-Jj-j l« dj OJj ,Jbdl « flibuJlj OUj^U 

,JjSM i'j' Jj~A?db ^Ja® ,JbxJl ^ dJjAisxj ^Ja® ,^1*2 dill dAJLo ^9 

iijl iuOwJi Jj j*>j® jsj 

Due to what has preceded, that One Who is Qadeem (Eternal) is not a locus 
for originated matters. The truth is that there is no difference of opinion 
regarding the meaning, because if what is intended is by Imaan and 
happiness is merely the attainment of the meaning then that is attained in 
the present already, and if what is intended by it is that thing from which 
salvation and fruitful works result, then that is in the Mashee'at of Allaah 
Ta'aalaa, and there is no certainty in obtaining it in the present. Thus, the 
one who states the attainment of it now refers to the first definition, and the 
one who hands the matter over to Allaah Ta'aalaa means the second 
definition. 




The Risaalat. 


jLrfijl 

jdaiLlP j* ‘■pldSn dill *L*Jl ijULo ,dJl*>jJl j* Jj*® , 

Jj~Jjll ci J* <UP Oj«A® U-® jt^Up £Jj~S 

^k£ll jJLa ^9 



"In the sending of the Rusul-" 

Rusul is the plural of Rasool, and it is on the scale of " Fa'oof ', from the 
noun " ar-Risaalah" (The Message), and it refers to the sending of one of the 
slaves of Allaah Ta'aalaa between Him and the intelligent ones from His 
creation, so that He may remove thereby their defects in those matters 
wherein their intellects were deficient, from the benefits of the Dunyaa and 
the Aakhirah. You know the meaning of Rasool and Nabi from the 
beginning of the Kitaab. 

"There is Hikmah (Wisdom)." 


dill 01 ^g!l OjLil <kpxl-.fi A l^\ 

UT , ^ ^o-oJ wJj ?sJL a»JI j I Uj <U0£ ‘ZBj I 01 Jj , 

LJti , 0l2jJ? j Vj , jdlj O-oPj 


That is, a beneficial and praiseworthy outcome. In this there is a reference to 
the fact that the sending of the Rusul is Waajib. Not Waajib from the facet of 
it being binding upon Allaah Ta'aalaa (because nothing is binding upon 
Allaah Ta'aalaa), but rather, from the mmeaning that Hikmah necessitates it 
due to what it contains of wisdoms and benefits, and it is not impossible as 
was claimed by the Sumaniyyah and the Baraahimiyyah, nor is it merely a 
"possibility" with both alternatives (of the possible thing) being equal as was 
claimed by some of the Mutakallimeen. 

The Sending of the Rusul: 


: JUs c~j jfi Jom &J P 3 d'-’j)!' £j3j jU>' ^ 

Thereafter, he alludes to the occurence of the sending of the Rusul and the 
benefit of it and the method of affirming it and the designation of some the 
Rilaasat of whom is affirmed, by saying: 


iyrdb APUallj OLj)M J-aSf 



"And Allaah sent Rusul to mankind from mankind, as bearers of glad- 
tidings." 

To the people of Imaan and obedience, the glad-tidings of Jannah and 
reward. 


jUisLi 0]j ,<ui] Ji*b U^ dili 013 jUlb 0L*fi*J'j Jjs*i 


"And warners." 

To the people of Kufr and disobedience, widi the warnings of Jahannam and 
punishment, because those are matters which the intellect by itself has no 
way of arriving at (i.e. had the Rusul not been sent with the message). And 
even if the intellects were to have a way, it would be by minute speculations 
which would not be easy for individuals one by one. 


UdJl <uil Oj^-I^xj la 


Aplj jjhl'j <U^dl 4Jld 

,3jUa!lj 4*3UJl lOS} 4J J JL~j 1 Ua ^ 3'j^V'j ,JjSh Js 

^ la l£ia bLjaflit ,U^5ytaJ j*Jj 

Jaj Pjy ObtU^a jl la l^iaj ,<UJb^-b 

^Jbb 4&I J**a3 01^3 A^xJLAa j$Sd JJaxJ <0 OLdV' JjcOSI yl OUjxjj 

Jli la^ ObJ 

lai-j i\ ^hL)l Uj 


"And as explainers, explaining to the people that which they require 
from the affairs of the Dunyaa as well as the Deen." 

Because Allaah Ta'aalaa created Jannah and Jahannam, and He prepared 
reward in Jannah and punishment in Jahannam. The details of their states 
and the method of arriving at the first and avoiding the latter, these are 
issues which the intellect alone cannot arrive at. Similarly, Allaah Ta'aalaa 



the bodies that are beneficial and the bodies that are harmful, and He did 
not make for the intellects and sensory faculties the ability to independantly 
recognise them. Similarly, He made the propositions, from them being those 
that are possibilities, and there is no way to know with certainty either of its 
two alternatives (i.e. which one is right). From these propositions are those 
that are necessary ( waajibaat ) and those that are impossibilities; they are not 
apparent to the intellect except after endless speculation and complete 
research, so much so that if a person were to spend his time in it, he would 
deprive himself from most of their benefits. Thus, it is from the Fadhl of 
Allaah Ta'aalaa and His Rahmah, that He had sent Rusul to explain and 
clarify that, as Allaah Ta'aalaa said: 

{ "A.nd We have not sent you except as a Rahmah to the worlds ."} 

Jl 

The Miracles of the Ambiyaa: 


((►***&) 




M And He aided them.” 

Meaning, the Ambiyaa. 

(bbbUl! OUadhll 

"With mu 'jizaat (miracles) that contradict the customary way of 
things." 

S> J XS- A 1 . OJ 

Udj ,4lji JjJi tid Olj^uuJb .bjldl <b*i OJUij OIjV' 

Jjjjkj dix&), Xs-j , js- aJLojJI Ob 

jtJUJl ^Js- OlS" olj ,3j^uuJl Jj'Aalb ^bb Aill Ob Sibdl 

,,+i^ Jl OXUJl IbJS <bi ^ya jQflywgj lil XS" OAJij , A^Xli ( .p U^^a 

,Jju3 ,X)\y» j oJlibCa ja pjj £ju2[f- oilbxS liititf* CaS* 01 :0JLLA1 JlS 



013 ,ydd^Jl 01T OJj ,ddUL« ^g3 43»W& dpLo^sJJ 

Lai >w0aj , s J J&-\ J^- Ob LoAaS" ,^*,laiill j*d*Jl J j^a^~ ^Uj jjj^Jl ^^ytoj ^'“d' 

j*d*Jl li J& *t^-l l^iSf ,3iUl' ,43.X*&> Lftlft 1*^3 ,kUuO ^3 djl^al £« 

l^jS" j' dill jS* j* OjT JU^?-I OJJi J^S £»UL) )L5 *kfljl 

j*0*it ^ £*dij ^ U^" ,0*iU^?-V' OJJi j~£ , >—Ol^Jl j' ,Jjj*L£dl 

kUa j^Jjj l£a»XP jXi ji 4i' ^jloj , jUU Ojj^sJl Ol^al jUil Ojlj^u ^g~«*?*Jl 

Jb>ta 


Mu'ji^aat is the plural of mu'ji^ah, and it refers to a matter that manifests 
contrary to the customary way of things, upon the hand of one who is a 
claimant of Nubiwivah , at the time the rejectors challenge them, and it occurs 
in such a way that the rejectors are incapable of coming widi the likes of it. 
That is because had it not been for this assistance with mu'ji^aat, then the 
acceptance of his statement would not have been waajib, and the truthful 
one in the claim of Risaalah would not have been clearly distinguishable 
from the liar. When the mu'ji^ah occurs, absolute certitude is attained 
regarding Inis truthfulness in the customary way whereby Allaah Ta'aalaa 
creates knowledge of his truthfulness after the appearance of the muji^ah, 
even though the absence of the creating of the knowledge is possible in 
itself. It is like the case of one who claims in the presence of a group of 
people that he is the messenger of a particular king to them. Thereafter, he 
says to the king, "If I am truthful, then do contary to your usual habit, and 
rise from your seat three times." The king does so, and that results in the 
group attaining the necessary, customary knowledge of Inis truthfulness in 
what he has said. If lying is possible in itself - because the essential 
possibility means the logical permissibility - it would not preclude the 
attainment of absolute knowledge, like our knowledge that the mountain of 
Uhud did not turn into gold despite that being possible in itself. Similarly 
here, attainment of knowledge of his truthfulness occurs because the 
customary way necessitates this, because it is one of the paths of absolute 
knowledge, like the senses are. The possibility that the mu'ji^ah could have 
come from other than Allaah Ta'aalaa does not detract or its being for other 
than the purpose fo tasdeeq , or its being for the tasdeeq of a liar, and other 
than that from the possibilites, just as the necessary, sensory knowledge 
regarding the heat of fire is not harmed by die fact that it is possible for fire 
to not be hot. Meaning that, if its non-existence were supposed, it would 
still not follow that it is impossible. 

<uI p dill pAjd ij ,^»*>LJl <uI p sLjSH Jj'j) 



"The first of the Ambiyaa is Aadam aJs- and the last of them is 
Muhammad (Uj aJp ill ^U?." 

*Uaj ^ ^j <ul( ^JaiJl £a >u&3 ^ ^^fp JUl dlUli ^»*>LJl Up ^oT 3jJ lei 

OjSsd JOA Jl Jp JJil la <tfjJ jlS0l9 '*^3 ,jU ^ J^yll* jjS^T 


Ji3 3jU t£ypi la I ,3y?sdwJ' ^klj Sj~Jl ^Sl dj*A3 , j*-Laj Up dill ^Ltf> *Ui>we SjJ lelj 

: y&rjft SjJ^Ul jUl (*-1 p 


As for the Nubumvat of Nabi Aadam U-J' dJp, then it is established through 

the Kitaab itself, because it points out to the fact that he was given 
Commands and Prohibitions, along with the fact that in his time there was 
no other Nabi, so it was through Wahi only, nothing else. Similarly, the 
Sunnah and ijmaa affirm it as well. Thus, rejection of his Nubuwwah is Kufr 
according to some of the 'Ulamaa. 

As for the Nubummh of Rasoolullaah (Uj U dill then it is because he 

claimed Nubuwwah and manifested muji^aat. As for the claim of Nubummh, 
then it is known through taivaatur, and as for the manifestation of mu \ijaat ., 
then for two facets: 

U?jlce y ljj^t*3 JU" sUlJl dj ^ J 4^' U :Ujs'JL?-I 

UjyUb UqlU' y lj^?jPlj \jje IP y UJi ^ (tU^lgJ y ,<Ue ijy y3\ 

,dJU Ue OLftM — ^'jiAjl jijJ y — y Jidd ,i»3j 5 ~Jb dpjULd' ^1 

U ^Jlflj ,UlP Up yl\ ijj'W’ Aj j*ipj dill .UP y Aj\ ^Js- Uk£ UJi 

ddiUll ^jLJl yi«a OLi yft la L? lp ,Ui*)' O*ilo£?-V' y S-yi 

The first is that he manifested the Kalaatu of Allaah Ta'aalaa and with It he 
challenged the most eloquent of the Arabs with their perfection in the 
science of Balaaghah, yet they were incapable of opposing the shortest Soorah 
of the Qur'aan despite applying themselves to this task until they risked their 
minds. When they were incapable of opposing It with words they turned to 
opposing it with swords. It is not narrated from any of them - despite the 
many claims - that any of them brought anything which is even close to the 
shortest Soorah in the Qur'aan. That proves decisively that it is from Allaah 



Ta'aalaa, and with it the truthfulness of the claim of Nabi <ulp aSn Ju? is 

known with a knowledge that is customary and which is not detracted from 
by the logical possibilities such as are found in the rest of the customary 
knowledge. 

£jb La Oil*U 43jbt!l <UP JJij 4jl 

013 ,<LP <dll ,bb-T CJlS" Olj ,jjljdl 

J.Aa*u ^ SjjSlLa ,bl?-T lgA~Alflj OlS" Olj ,jJljdb C~j 

■ MjJ jjLaJI 


The second (facet) is that there has been reported about Rasoolullaah <&' ^p 
a_U- so many matters that break the customary way of things (i.e. 

miracles) that they reach the rank sharing with it, i.e. the evident muji^ah, 
the level of tawaatur , even though the details are individuals {A ah acid), like 
the bravery of Hadhrat 'Ali <up 4 &t ^j, and the generosity of Haatim. Each of 

them are affirmed through tawaatur , even though their details are Aahaad 
(solitary reports). They are mentioned in the books of Seerah. The people of 
insight deduced his NubuiPimh from two standpoints: 

,l^aL>j Jjuj ,3^p*l!l Jb-j J~3 ^ j2\jj la 

AJlJj £ 5 ap ? ^3 ^JUj ‘U-AV ^ p ? p ^ 

,U*ita l? 1p ,»g«,g>jyj S*Li ^a ,*J “tib- 

<Ull £ 0^4 j'j ^3 flAft 0l3 <U3 £*UiJl 

^gfp <Uji j,g la j ‘Tg^j j*j jATp ‘til U"° Jr l 5^ a lift 

iaLaJl <u^a ajbT jAJIupI ^ 1 p flj«A 4 j jlL»> 


Firsdy, that which is narrated by taivaatur from his conditions even prior to 
Nubmvivah , and during the time of Da ' ivah , and after its completion, and 
regarding his great akhlaaq , and his wise rulings, and his going forth at times 
when even the heroes held back, and his conviction in the Protection of 
Allaah Ta'aalaa during all conditions, and his remaining firm upon his 
condition despite the prevailing terrors, and thus Inis enemies, despite their 
severe animosity towards it and their desire to slander him could not find a 
place to slander him, nor a way towards detracting from him. That is 
because the intellect has certitude regarding the impossibility for all of these 
matters to be together in other than the Ambiyaa, and also that it is 
impossible that Allaah Ta'aalaa would gather all of these perfections in one 



whom He knows is fabricating against him, and then giving him respite for 
23 years, and then making his Deen reign supreme over all other religions, 
and granting him victory over his enemies, and granting life to his Aathaar 
after his demise until the Day of Qiyaamah. 

Aj&p- V jgp I ySlI dUi ^Sl <UI :UgJbj 

dill j^p |j ,^JUdaJl Jjt«Jlj 0U2)lb jjpj ,£jljJiJlj k-Jb^il 

dij ,4 jjJ c~J lilj , dlli SJLojJlj ojU! , oapj US' US' ^1p 

^Jl ^1 Jj ,SilS" ^!l d>j*~Jl <Ulj , ( j 5 ««Jl b» <UI <l!p JyuJl ^Uj dll 
t£jUsJ' ^Pj US' 0^*Jb jO^u V <bjJ Olj ,f*>LJl j*4Jp tU'il <UI cU 


The second is that Rasoolullaah Up dill Ju? claimed that great matter (i.e. 

Nubminvali) among a people who were without a Kitaab and without 
Hikmah, and he then taught them the Kitaab and Hikmah, and he taught 
them the Ahkacim and the Sharaa'i , and he illuminated the llm with Imaan 
and good deeds, and Allaah Ta'aalaa made his Deen reign supreme over all 
other religions as He had promised. There is no meaning of Nubummh and 
Risaalah besides that. And, when his Nubumvah is affirmed, and his speech 
as well as the Speech of Allaah Ta'aalaa revealed to him prove that he is the 
Khaata/n-un-Nabiyyeen (Seal of the Ambiyaa), and that he has been sent to all 
of mankind, in fact, to all of the Jinn as well along with mankind, it is 
affirmed that he is the last of the Ambiyaa and that his Nubuwwah is not 
exclusive to the Arabs as was claimed by the Christians. 


Jjj 5 


The Descension of Nabi ^Eesa up: 


sfUi Up Jjjj Uj-uJ ' lj Ujj ^ ^ 

<_wsj <tJl Jj£j ou iAi dSl ,^SUJl Up 1*u?wa £>U :ldi 

<0 ^blb <bl ,^*>CJl Up <&ll 

^jl <tiaLal3 jJUaSl ,c£d£Ul 


If it is said: It has been narrated in the Hadeeth the descension of Nabi 'Eesa 
?*>UJi Up after him. 



We say: Yes; however, he will follow Rasoolullaah yip 4ii Ju? because liis 
own Sharee'ah has been abrogated, and he will not receive Wahi nor any 
new Ahkaam. Instead, he will be the Khaleefah of Rasoolullaah yip 

(*i~»j. Thereafter, the most correct view is that he will be the Imaam for the 
people, leading them in Salaah, and the Mahdi will follow him in Salaah, 
because he (Nabi 'Eesa fY-J' yip) is more virtuous and thus his Imaamatis 
better. 


A Discussion on the Number of Ambivaa: 


(hyp b-Si' j j»-£iiP OIj iij) 


"The amount of Ambiyaa has been mentioned in some Ahaadeeth ." 


til j jfl iiu : Jlis *LjSM iOP JP yip of lo Ji¬ 


lt is narrated that Nabi Jyj yip 4ii was asked regarding the number of 
Ambiya, so he said: "124,000." 

tat ojiypj hii«:yijj Jj 

In another narration it appears: "224,000." 

( iiiip J ^ 41 ? : Jl3 ii5 LuJl j iAP Jp jwaxy V if JjSl'j 

(*4^ ir° (*-S4 J>A. i' /a j 4>»Ji Vj J) 


j*j6iyp jiTf iip 01 


((*-$4 J* Or 0 (*4^ T) 

"But it is better not to limit their number in naming them, because 
Allaah Ta'aalaa said: {''Of some of them We have narrated unto you 
their stories, and of others We have not. "} If a person mentions a 
specific number, he is not safe from adding among them those who 
are not from them." 



Meaning, if he mentions a number larger than what their actual number was. 

"Or excluding from them those who are from them." 

JalljJiJ! dUi-Sil O'siJP ja Ji! 3JP OJ 

lil ,ObUttP^M Ob ^3 jlalb 3j«P Vj ,jiaJ' Vl ^ SjjSjuJ' 

O' jAj jA\]e ^1 ^g^a.0 JjiJ' J\£j ,<b'jj J-op*>' 

^»*>LJ' <uIp ap jaj ,^3'jl' ,^»*>LJ' <u1p jSTi *J sLjSH ^yaaj 

OUaiJ' Sibjl' V ,4lyl*ba ^3 ^*bd' O' ^Js- sLj ,sLjSl' j~p 


If he mentions a number lower than what their number had been. What this 
means is that a Khabr-e-Waahid, supposing that it includes all of the 
stipulations mentioned in Usool-ul-Fiqh , then even so it does not give a 
meaning other than speculation, and there is no consideration given to 
speculation when it comes to the matter of I'tiqaadaat (Beliefs), especially 
when there are differing narrations. The statement (mentioning a specific 
number) arrives at a conclusion that differs from the apparent of the Kitaab 
(i.e. the Qur'aan), which is that some Ambiyaa were mentioned to Nabi J-p 

j*Luj 4_U- &\ and some were not. Thus, it carries the possibility of differing 

from the actual fact, in counting a Nabi as being not from the Ambiyaa or a 
non-Nabi as being from the Ambiyaa, based on the fact that the number is 
khaas in what it indicates and does nto carry the possibility of increase or 
decrease. 


(J\*i <dil jp j-U-* \y\^ 


"All of them informed and delivered (their message) from Allaah 
Ta'aalaa."\ 

3j~J' 'ijs 

Because that is the meaning of Nubummh and Kisaalah. 


^JbU?) 


"They were truthful and advisors." 



sLjSl' d' J\ ij?3 ,‘illq^'j <h*Jl O.Aj 13 JJaJ *>tiJ JjA^xIJ 

£U^Vti5 ^*U-£ la? ,ia*i' ^LjJ £j\j*Z*}\ j^L JjLci) U~3 Utfij-A^ ,^Jl^J' j£ 

jjjiS'*^\ JiMS 1 j£*) Wj 

For the creation, so that the purpose of being sent and of the Risaalat is not 
nullified. In this there is an indication that the Ambiyaa a*)'—!' are 

protected from lying, especially in that which is connected to the Sharaai' 
and the delivery of the Ahkaam and the guiding of the Ummah. As for 
purposefully, then there is ijmaa' on it, and as for doing so forgetfully, then 
according to the majority (they do not). 

The Sinlessness of the Ambiyaa: 


APLaoI iti ^3 l«jlj JjS- J_ojO \jSj 

J^o^dl *LP jj^3 Lafj } &jjiS'*$\ fljj^s3 la'j j' £o~J> JJ.X) 

*WiO J*b la *^[l jJjUjjVl ,4Pljfj 

Jjv tils' \Xst> f AjS- ,<l!p tii \jpyJii\ ,<L2 xj 


Regarding their being protected from all sins there is some detail, and that is: 
They are protected from Kufr prior to Wain and after it, according to ijmaa'. 
Similarly, they are protected from intentionally commiting major sins, 
according to the majority, contrary to the opinion of the Hashwiyyah. The 
difference arises in whether the possibility is affirmed through the evidence 
that is sam'iyy or based on logic? As for forgetfully, then the majority 
regarded it as possible. As for the minor sins, then according to the majority 
it is possible intentionally, unlike al-Jubbaa'i and his followers. It is possible 
forgetfully according to ittifaaq (unanimous agreement), except for those 
(minor sins) that point out to lowliness, such as stealing a morsel, and giving 
a grain less for short measure. However, the Muhaqqiqeen stipulated that 
after Wahi, they are made away of these things (i.e. minor sins) and thus 
refrain from them. 

l^iSl ,l£PlAal 4jjs*jl ,5j~S3' £l»*' JJi *A3 JJa Ulj 

,Olg^Sn Jpd'j 42 xLa« CJjisi 3 ,^PlJl j£- AxjtiJl SyjJl 



,oa*>j ^^yll SjJwail d*~>^' ,<0*^x1! ( ^JLp dlloll yU.ygJlj 

j^i (*4*^ 


As for prior to Wahi, then there is no evidence for the impossibility of a 
major sin coming from them. The Mu'tazilah adopted the view that it is 
impossible because it would necessitate nafrat (dislike) which would act as an 
impediment from following them, and thus the benefit of their being sent 
would have been lost. The truth is that those (acts) which necessitate nafrat, 
like adultery with the mothers, and fujoor (vices), and minor sins which 
indicate lowliness. The Shias denied the possibility of a major or minor sin 
coming (from the Ambiyaa) before Wahi or after it. However, they regarded 
it as possible that (they) would manifest Kufr out of taqiyyah. 

ib-V' Jjdjiad SljdLa OlS" U3 ,4 a *flJC« jl OjLjSf' , 1 JLft j j£j lil 

£j> J,jSCal ol SjAU? j£- jdljdl Jjjk) OlS" laj 

^-9 OJJi ,di*Jl dj £ jl 


Once tliis is established, then that which is narrated regarding the Abmiyaa 
from the matters which give the perception of a lie or disobedience, then 
that which is narrated by way of Aahaad (solitary reports) is mardood 
(rejected), and that which is narrated by way of taivaatur is averted from the 
literal meaning if possible. If not, then it is interpreted as leaving off that 
which is better, or having been prior to being granted Nubumvah. The details 
concerning this can be found in the lengthier books. 

dTp dill ^>*>LJl sLjSH 


dJjil 

i>y\ 

"The most virtuous of the Ambiyaa is Muhammad dJp dill 


Because Allaah Ta'aalaa said: 


{ "You are the best Ummah ."} 



,» g.;i JUiO £j'\j diiij , Jb ia*i' O' diO 

J*La3' <UjS" Jju <U*i t-A~»w’ ,y?x3 *L>~' ) b' :^*>b«J' aJLp <djij J*iJLua^'j 

c>® Jh ^ J-® 


There is no doubt that the goodness of the Ummah or their best "best" is 
proportionate to their perfection in Deen, and that follows the perfection of 
their Nabi whom they follow. As for using as evidence the Hadeeth: "I am 
the leader of the sons of Aadam and that is not a boast." It is dha'eef, 
because it does not point out to Rasoolullaah (*-1^ ^ ^e> being better 

than Nabi Aadam -N-Ji <u!p, but rather, better than his offspring. 


The Malaa’ikah: 

(flyb djlaUll ^glbtf ibP 

:J\j6 <dji <Up Ji U ^ 

"The Malaa'ikah are the slaves of Allaah Ta'aalaa, carrying out His 
Orders." 

As is mentioned in the Aayak 

Oj-Uftj t y»ab pjtj JJiJb AiJiLiLb 

{ "They do not precede Him in speech, and they act on His Command ."} 

And the A ayah: 

0 £ LP 

{ "They are not arrogant to (carry out) His Tbaadah and nor are they ivearied ."} 

(ij'jJ' SjjSlL *ij) 

"They are not described as being male or female." 



,JJ?b 4Al' Ob 0-LP j*Pj laj , Jip <ufp Ji JJLi UliU ijj j»J ij 

dill ‘uibuj yj^Ji ^*£ 3 ji Xi ^g^s •^■'jl' O' Jji O' US" ^ 'k'^Sj 


Because nothing of the sort has come from the naql (narrations) nor does 
the intellect point out to it. As for what is claimed by the idol-worshippers, 
that the Malaa'ikah are the "daughters of Allaah Ta'aalaa", then this is an 
impossible, baatil lie of theirs, and going to excess with regards to the status 
of the Malaa'ikah, just as the Yahood (Jews) who claimed that the Malaa'ikah 
even commit Kufr and get punished with disfiguration on account of it, is a 
disregard and laxity regarding their status. 

JJ-b ^y> OlSj Xi :J~3 013 


If it is said: "Did not Iblees commit Kufr, and yet he was from the 
Malaa'ikah, with the evidence of the validity of his exclusion from them?" 


SiL*!' ^ 4^J*>UJ' ASup Jb OlS" Ud Aj&S ,<bj Jj~*ji3 j* OlS" Jj , :ld3 

LwUj OJLiiU ^p U-3 SiLalb 'jjjbw \Ap~\j L^- jlSj 4^-j.d' 


We say: No. Rather, he was from the Jinn, and he disobeyed the Command 
of his Rabb. However, because he was included among the Malaa'ikah on 
account of possessing an attribute like theirs in terms of 'Ibaadah and having 
a high rank, but he was a solitary Jinn engrossed in ' Ibaadah along with 
them, and thus he was included among them by way of taghleeb (i.e. they 
were the majority, so they were regarded as all). 


jA UbJ Ugj«L*Jj jdS' U.g.;P j»La> ^ jlx,U Ugj? ^p^lj Ojjlsj Ojjla U'j 

OUhuj Ol!a*j \j\Sj ,jg.d'j iijl' P sLbSf' Jbu <LJbuJ' Asrj 
Aj J-ojJ'j flilfl^P' ^3 Jj J' ^ *>^3 jpu U»1 


As for Haaroot and Maaroot, then what is authentic is that they were two 
Malaa'ikah who had not committed an act of Kufr nor a major sin. Their 
punishment was by way of rebuke, like how the Ambiyaa can be rebuked for 
a slip up and forgetfulness. They used to admonish the people, and would 
teach them sihr ; and would say to them: "We are a test, so do not commit 
kufr." The Kufr is not in the teaching of sihr, but rather, in believing in it and 
acting upon it. 



Jax> t)T y&\ Jom 


The Virtue of Some Parts of the Qur’aan over Other Parts: 


(flU-Pjj aAPjj <u£ij flj^f ,<ULJ! l^Jjjf 4Uj) 


"Allaah Ta'aalaa has Kutub which He revealed upon His Ambiyaa, 
and in them He explained His Commands and His Prohibitions, His 
Promises and His Threats.” 


^3 OjliJlj UwJj jAj , 4ill LgiSj 

Vj fJS OT^Jl 01 UT ,jyJ\ ^ ^ ,0T^I yt J^l OlT jUp^I 

, jJ ijj US' J-£3f j^Svj J* SjUSsJ' jL^pU y , <L3 jy£*j 

ai 4-3 jf ,jPjf ail Uj JOa3' 0! Jyjaia)l ; 0boa?Jl 

l^abx^-f ^yajuj OTyilb Cawi 


All of these Kutub are the Kalaam of Allaah Ta'aalaa, which is One. The 
multiplicity and differentiation of them is only with regards to the context 
that is recited and heard. Taking this into consideration, the most virtuous is 
the Qur'aan, then the Tawraah, then the Injeel, then the Zaboor. 

The Qur'aan is one Kalaa?n and thus it is inconceiveable that there is 
superiority of some parts of it above others. However, from the aspect of 
writing and recitation, it is permissible that some Soorahs be more virtuous 
than others as has been mentioned in the Ahaadeeth. The haqeeqat of this 
superiority is that the recitation of some parts are more virtuous due to 
being more beneficial, or the Dlnkr of Allaah Ta'aalaa in those Soorahs (or 
those Aayaat) are more. 

The previous Kutub were abrogated by the Qur'aan: their recitation, their 
writing and some of their rulings. 




The Mi'raai (Ascension): 

^ dll! s.Li La J\ +-> s-Lo^vJl iLAyuij <Ua 2 «ll ^3 Jlj 4 *>L^ 2 jl aTp dill 

c^' J* J^ 2 ) 

"The Mi'raaj is Haqq , and it is that Rasoolullaah aAp dill was 

physically taken (i.e. with his physical body) in a state of wakefulness 
to the heavens, and thereafter to wherever Allaah Ta'aalaa willed from 
the exalted places." 


UjJ AdbxsM sUolj dj£j 01 ; j^xlb C-jtf 

^Ai ,5JljU^a l^IS" ,jJl?- 

ijJl ^gil OjLil Jl ^3 dj jjit£ , l^IS" jiljj ^JIaj Aillj , f® 

: Jlis j£ Ja~o Aif Ajjlxa ^P la ^^fp ,^»Lj' ^ OlT 01 Jd> [ Js- 

aJp a^?wa ju-^r aiis la :cJli l$jf I^ap dill <L£JIp ^p ,i?JL a UJj cJlT 

aLJ 


Meaning that it has been affirmed by the report that is Mash-hoor, so much 
so that the one who denies it is regarded as a Mubtadi '. The denial of it and 
the claim that it is impossible is based on the principles of the Philosophers; 
otherwise, it is possible of heavenly things that there be an infringement of 
what is customary and a compliance with it. All bodies are similar to each 
other, so it is valid to say of one what is valid to say of another. 

Allaah Ta'aalaa has power of all mumkinaat (possible diings). 

The statement of the author: "In wakefulness," is a reference to a rebuttal of 
those who claim that the Mi'raaj took place as a dream. It is narrated about 
Hadhrat Mu'aawiyah ap dill that he was asked about the Mi'raaj\ so he 

said: "It was a truthful vision." It is narrated from Hadhrat 'Aa'ishah dill 
IgAP that she said: "The body of Muhammad aJp alii was not absent 
on the night of Mi'raaj." 


229 


: J\a> aui Jli oij 



Allaah Ta'aalaa said: 


{ "And We did not make the vision which We showed you except a testfor mankind ..."} 

OlSj dlS* Jj *ld3 la bjjl' Ob :<_^-fj 

,Jai3 0l£" <bl p£-j y* ^^Ip ijJl SjlOl :A*as*t~Zj djij , bu«^- *b~^dlj ^jjAJ 
^lytoJl Ijj^jl lo-° (j-'d ^j^ib j' ^b^Jl ^ ^)yc<dl 01 ^bxj 

OlJ^ L»»j—»J lj»Ujl Al ^ y»L»»wgJl j^a j^iSj Jj ,jl^j^l iblp 


We respond by saying that the meaning of Ru'yaa (vision) in this Aayah is 
the seeing with the physical eye, and the meaning of what was said by 
Hadhrat ' Aa'ishah I^p dll is that his body was not absent from his Root), 

i.e. the Mi'raaj was with his Root) and his body. 

The meaning of the audior's statement: "By his person," is a reference to a 
refutation of those who claim that it was only by his Rooh. It is not hidden 
that Mi'raaj in a dream or with the Rooh is not from that which was denied 
with a complete denial, whereas the Kuffaar had denial the Mi 'raaj with a 
complete denial. In fact, many Muslims became Murtadd as a result thereof. 

£-~>. V! (J ^aiJl ^ Of j*pj ja ^ ijll SjlOl <djij 

Jlji! ^Sk^-l SjLil :^)bb dJl frlO la ^il *.j <djij ,k_jl^Jl <o jjkj la ^lp ^Jiull 

)( *Jull <jje J\ :JJj Jji J\ :JJj Jl :J-3j ,^1 J\ :J~a3 ,^pLJl 

j£jS?' ^ja ^(yuJlj ,t->l^Jl) ^biLd' C—J ^1 ^l_^dl ^ja jAj s.\j*a^12 

<u!p <bl ^-^wall OJJi j»P jl ,jiyt!l j' ,d^Jl ^1 sU~Jl jaj , jj,g.^a sU^Jl ^il 

‘U^A) SiljA) <bj c£lj lajl jAvS\ 

The audior's statement, "To the heavens," is a reference to a refutation of 
those who claim that Mi'raaj in a state of wakefulness was only until Bayt al- 
Maqdis which was mentioned in the Qur'aan. 

The meaning of his statement: "And thereafter to wherever Allaah Ta'aalaa 
willed," is a reference to the different opinions of the Salaf. Some said he 
went to Jannah, and some said he went until the 'Arsh, and some said he 
went above the 'Arsh, and some said he went to the edge of the world. 



Thus, Israa (the night journey) was from Masjid al-Haraam until Bayt al- 
Maqdis, and that is absolute. It is affirmed by the Kitaab (Qur'aan). Mi'raaj 
is from the earth to the heavens and is Mash-hoor (well-known), and then 
from the heavens to Jannah, or the ' Arsh, or other than that, and that is 
mentioned in Khabr-e-Aahad Ahaadeeth. Then, the saheeh (audientic) view is 
that Rasoolullaah <Up <dt saw Allaah Ta'aalaa with Inis heart, not with 
his physical eyes. 


OUt/ 

The Karaamaat (Miracles) of the Aw!ivaa\ 

(jp- sUjSn OlaljS}) 


"The Karaamaat (miracles) of the Awliyaa are true." 

j* SiUi! JjjlP olilll J& jp 

laj dj^j OIojVA; bjjJL» Ud c£jPJJ OjliLa j«P «uA3 

ijptpp dyX; 3j~J' UjjA® dySo 


A ITT// is one who is an 'Aarif (one who has Ma'rifat ) of Allaah Ta'aalaa and 
of His Sifaal in so far as is possible, and who is continuous upon the 
obedience of Allaah Ta'aalaa and avoiding disobedience unto Him, the one 
who avoids becoming engrossed in pleasures and desires (of this Dunyaa). 
His Karaamat is that a matter occurs at his hand which is completely at odds 
with the natural order of things, and he is not one who claims Nubumvah. If 
he does not have Imaan and is not a person with a ' maal-e-saalihah , then such 
an event occuring at his hands is only deception ( istidraaj ). If he is one who 
claims Nubumvah (provided it was before the time of Rasoolullaah a_U- aiii 

(«-Luj), it would be a Muji^ah. 

V dUpxj <Ub- l? Ap 


JjkU Liadj CJl£" djj 

OlJl V C >yj Jjvj <lAp jpj 



A proof for the reality of Karaamaat is that it is reported widi tawaatur that 
Karaamaat took place at the hands of Sahaabah and thsoe after them, and 
thus it is not possible to reject it. Especially when the matter is something 
common, even if the details of it are reported in solitary reports. Also, the 
Qur'aan speaks about the occurence of Karaamaat for Hadhrat Maryam Igd* 

as well as by the companion of Nabi Sulaymaan <lAp. Since the 

very occurence of it has already been proved, there is no need to prove the 
possibility. 


: Jla3 Jeuo. ^ilj WAS" ijj' 

(iLiall SjuJ' ^3 SiUJl Jasu 

Thereafter, the author presents a discussion which hints towards an 
explanation of what a Karaamat is, and an indepth explanation of some of its 
particulars. He says: 

"A Karaamat manifests by way of a break in the natural habit of 
things, for a Wali, such as the travelling of far distances in a short 
span of time.” 


Jbu w 


4^-bxll *LP Jlj ^Ukll 


:J\a> Jl3 <U13 )( *j ,y> Jp- US" 


Like how the companion of Sulaymaan a_U- - and he was Aasif ibn 

Barkhiyaa, according to the most well-known report - brought the throne of 
Bilqees in the blink of an eye despite the lengthy distance. 

"And the appearance of food, drink and clothing at the time it is 
needed.” 

Like how it was in the case of Hadhrat Maryam ■»*>'—!' Allaah Ta'aalaa 
said: 



4U! »UP yA yA 'jjfc Ud fy U (Jl3 l3jj Ia»UP iA^J UjSj l^Ip ^J^-S U-LS" 

{ "Whenever Zakariyyaa entered the mihraah, he found with her riyq. He said, "0 
Maryam, how did you get this?" She said, "It is from Allaah ."} 


(sljl Js- 

^fi\ y y Jii US' 


"And walking on water.” 

As was reported from many of the Awliyaa. 


J 3 ) 


UAj-Pj J' OUiJj <_JU? y y Jij US' 


"And in the air.” 

As was reported from Hadhrat Ja'far ibn Abi Taalib ^ Aul and Luqmaan 
as-Sarakhsi, as well as others. 


(sU^saJ'j iU^d' f*^3) 


y* f+ ‘blflS' , c*)bJl y 


"And the speaking of inanimate, solid objects, and of animals.” 

And the warding off of an approaching calamity, and the protection of 
enemies from the one who is anxious. 

Ug; c- 4JJI s-UjjJl 0UL> y -y yj dlS* <UI y^j US^s ;iU^dl flS Ui 

btwj 



<uIp <0)1 ^^-Jl 01 Uij ,I l^J' lalj 

UJl 1O4! Jj>b-' ^ d^S :cJlij <u!l o)aJi cjLxJ' il \4iip oi S)aj t3j~*4 £J>4") : Jb 

c-ib" 

i»l*j o.;,r0 1 :^L)*Jl <l!p Jiii ,^iSu fljAj <0)1 Obt~«o i^illil Jiii 

As for the speaking of inanimate, solid objects, then it was narrated that 
once, in front of Hadhrat Salmaan al-Faarisi ^ <011 and Hadhrat Abu-d 

Dardaa <0' there was a bowl, and both of them heard the sound of 
tasbeeh coming from it. 

As for the speaking of animals, then an example of this is the dog of the 
Ashaab-e-Kahf speaking to them, and also what was narrated that Nabi ^e> 

j*L *3 4_U- <01 said: "There was a man leading a cow upon which he was using 

for bearing burdens. The cow turned to him and said, "I was not created to 
this. I was created for plowing." 

The people said, " Sub-haanallaah, a cow that speaks?" Rasoolullaah <ub <01 
said, "I have brought Imaan in it." 


(sLiSl' j>« iili J^3) 


"And other such (miracles)." 

b :<uiwj?- Jli Ajl AiL^ A~t*bJb j«a^Ji aap Ai)1 A-tJj J)w 

.bu £a <bjL») £bwj , .JLa ja*)l fr'jj <y* aJ ,J*^dl ,<bjl«»> 

ytS' J-u!l Ob^iSj , <b jj»£J jS* yfi <UP <0)1 bJb" <-J ,<iSL»w<Jl 

O' lijS Jlialj ,<UP <0)1 

sbJjV' j*« Olibtil Jjjlj^- jb" jl Ajb jbJjV' Ojj^AaJl aJjsjcJI Jibuti bdj 

;dJ yL> «_j1^^(Jl ^Jl jbil ,^«Jl *£• yfi t!?7 Jl b <Ui0i*)I 


Such as Hadhrat 'Umar <ua <01 being upon a mimbar in the Masjid in 

Madeenah and yet seeing the Muslim army at Nihaawand, and saying to the 
Ameer of the army: "O Saariyah, the mountain! The mountain!" Warning 



him of a plot of the enemy behind the mountain. Hadhrat Saariyah 
heard the words of Hadhrat 'Umar despite being so far away. 

Another example is Hadhrat Khaalid drinking poison without it 

harming him. Another example is the river Nile flowing after the letter of 
Hadhrat 'Umar was thrown into it. There are innumerable 

examples such as this. 

The Mu'tazilah denied the existence of Karaamaat, saying that had they been 
possible, then it would resemble the Muji^aat of the Ambiyaa and thus a 
Nabi would not be distinguishable from a Wall. 

Imaam an-Nasafi refutes them by saying: 




"And that happens - " 

Meaning, the manifestation of khawaariq al- 'aadaat (matters that contradict 
the norm) at the hands of the Awliyaa, which are from the individual 
members of the Ummah." 

"As a Mu'jiyah for the Rasool in whose Ummah one of the individual 
members had it occur by his hands, because by (the Yuiraamai) it becomes 
clear- " 


dLU ij}'' 


Meaning, by that particular Karaamat. 

(jljiV' ,<bib3 Jb i)y£j cMj V] bJj jij ^y <bl) 


^JJdb jLUJb 



"That he is a Wall, and it is not possible for him to be a Wali unless 
he is upon the Haqq in the matter of his Deen, and his Deen is the 
admission." 

By his tongue and the assent by his heart. 


(aJj^jj aJIvOj) 


"Of the Risaalah of his Rasool." 


,*J A*jli«J' ^Jpj 'dS ^£5' _jl LS^ ^9 APlIaJl 

iXi J* dUi SJ j*Jj ,Uj 


dUi dj~*> aTp Si 1*1! JjjbxJl j^SH O' 

dJJi j* 3jJ iSj£S j^P fljl^x! ,Aa'j£" ^^1' Ji ,Asa' j* ib-T j' Aid 

l*ia9 ,Obl*J' Jjj'jP jl$k] fld^d j^aj ,ld Ajj^j *uip d ^^19 ,A;l9 


Along with obedience to him in his commands and his prohibitions, so 
much so that if this Wali claims to be independent and that he does not 
follow that Rasool, then he would not be a Wall and this would not take 
place by his hands. 

The summary is that a matter that is a break in the customary way of things, 
when it is connected to a Nabi, it is a Muji^ah, whether that takes place by 
his hands or by the hands of someone from his Ummah. When it is 
connected to a Wali, it is a Karaamat because he does not lay claim to 
NubuiPimh. The Nabi necessarily knows that he is a Nabi, and he intends the 
manifestation of khawaariq al-'aadaat (matters that contradict the norm), and 
he must give absolute judgement as to the necessity of the Mu'ji^aat, and all 
of this is contrary to the Wali. 


(Ld du jJdJl Jda9'j) 


"The best of mankind after our Nabi - " 

j* d dlh £aj lid du ,AJlajJl <bdu!' i'j' Aa^J ,tld*i' du Jld O' 

A«lp j&izjl lid du jJij dj' jl il A-lp jA^-A^u 



^ p ■ jA jJij J5" UjjI jjj ,<bbwdl ^^Ip JyJaiJl Jij ^! a^u aJjj jJij »bjl jJj 

Aarj ^^Ip Uarjj j*Zj Ji' OjjI j-«j ^ (J j^jSM ^rj 

^»*>LJl <u1p jQ&j S ,5JUj%Ji ^ 


(^j»V«tf 1 I ,.' ■.. ) 

It would have been better for him to have said, "The best of mankind after 
the Ambiyaa". However, what he meant is "after" in terms of time, because 
there is no Nabi after our Nabi. However, despite that, it is necessary to 
exclude Nabi 'Eesa <Hp (from that statement), because if he (the 
author) intended (by his statement) every person to come into existence 
after our Nabi (t-buj <u1p <&' it would contradict Nabi 'Eesa <ulp. If he 

intended every person to be born after our Nabi (t-buj <u1p <&' it would 

exclude the Sahaabah who were born in his time and before him. If he 
intended every person to exist on the face of the earth at that time, it would 
exclude the Taabi'een and those after them. If he intended every person to 
come into existence on the face of the earth altogether, then again it would 
exclude Nabi 'Eesa Hp. 

"Is (Hadhrat) Abu Bakr as-Siddeeq <up 


j~P J* ^Jp 


(JjjjUk j^P j*j) 

The one who testified to the truthfulness of Nabi (t-L-j aJp &\ Ju? in the 

matter of Nubuwwah without any doubting and who testified to his 
truthfulness in the matter of Mi'raaj without any hesitation. 

"Then (Hadhrat) 'Umar al-Faarooq <up ii' 

bLjaiJl ^ jpdl j~> H£ 

The one who separated between Haqq and Baatil in matters of judgements 
and disputes. 



3* (*j) 


iJJc* OlS" CUl® 1 «Jj ^»l 4^-jj <L3j CUl® L«Jj ,<Liij 4^-jj ^Sh»Jl <ulp ^«iSl 0*i 


"Then (Hadhrat) 'Uthmaan Dhun-Noorain <up ill ^j." 

Because Nabi aJp 4 S 11 married him to his daughter, Hadhrat 

Ruqayyah aSn ^j, and then to Hadhrat Umm Kulthoom aSn after 

she passed away, and then after she passed away as well he said to him, "If I 
had a third daughter, I would have given her to you in marriage as well." 

(^yJl Js- pi) 


*J jl <Ul jAliallj ,<_aLJ| U J&rj lijs dill j a ^'3 ^1*2 iLP j-® 

j*Jj ,4^S>jlxia j^Jl^dl UJi3 j?tj Ulj Ud dUi l? 1p JJi 

s-^Li y&u) <U3 i^ASjdl dj£j jf , JUpSH j-« ^ 

, l» g dP dill OWiP ^J.i. jgtf i T ^5 \jj\S" t^L«Jl OlSj ,Lo^-5 OL^-ljJl 

^jjl 01 <UI ^UaiV'j , ( j~U3 ; lSI J~0aflj dPU^Jlj <L~Jl Ola*>\p IjA*^- 

Jil .frill Jji*Jl jji a*Uj la fljSS" ^jjl Olj ,ty?r oidblb k_jljdl ~sj& A-HasSll; 

"Then (Hadhrat) 'Ali al-Murtadhaa <u£ ii' ^>" 

Al-Murtadhaa meaning "the approved", i.e. by the bondsmen of Allaah 
Ta'aalaa and the sincere Sahaabah of Rasoolullaah (.-Laj drip din 

Upon this we found the Salaf. The apparent is that had there been no proof 
for that, they would have ruled in that way. However, we found the 
evidences of the two sides to be contradictory, and we found that this issue 
did not have connected to it anything pertaining to a ' maal ., nor does 
hesitation in this matter cause any confusion with regards to the ivaajibaat. It 
seems as though the Salaf had ittifaaq regarding the superiority of Hadhrat 
'Uthmaan <up rill over Hadhrat 'Ali <up rill because they regarded 

believing in the superiority of Shaykhayn (i.e. Hadhrat Abu Bakr <up rill 
and Hadhrat 'Umar <up rill ^j) and loving the two sons-in-law (i.e. Hadhrat 



'Uthmaan <up ill and Hadhrat 'Ali <up ill ^j) as being one of die signs of 
being from Aldus Sunnah wal-Jamaa'ah. The impartial position is that if 
what he means by superiority (of Hadhrat 'Uthmaan ill is having 
greater reward, then taivaqquf (hesitance) would have a point of view. 
However, if what he means is that Hadhrat 'Uthmaan ill possessed 

more of those matters which people with sound intellects regard as fadhaa'il 
(virtues), then there is no place for hesitance (i.e. it becomes quite clear why 
Hadhrat 'Uthmaan ill has been regarded as having a virtue over 

Hadhrat 'Ali ill ^j). 


It (wwJjJ 


The Order of the Khi!aafah\ 




£lJV' SilS" ialij jS- ^ g";U' 

"And their Khilaafat ." 

Meaning, their leadership of the Ummah after Rasoolullaah ill 

in establishing the Deen in such a manner that it was imajib upon the rest of 
the Ummah to follow them. 


(<_~Jjil iJLa Jsd) 


"Is in this order." 

,0i" ill A3*>b : dl O' Uaj' 

<u!p dll' ill Jj~oj ljxo^-1 ui ibwaJ' 0*i Oiiij il' 

,<UP ill ApjLuJ'j ijjLiwd' -Laj ^£jlj j isMj OApUi ■AJU 

,*J jjj ,<Ua O'S" UiijJ Jjip <UP ill ,0ili IjXoJJ-'j 

£jU ,<LP 411' 4PjAJj , idp Jj£j' L«J i \3ip~ 

Jp- j j . tf" i i jAx^xJ' C~«Pj ,tj£j ^ 0l£" ,^As- 

din u oj ^s- jjujV' aJlp din 



,4sP 4)11 4»1^P --JlsS” 4 -Ap ^gLa'j ,<UP 4)11 tiLoSP Ipi 4JL? - | j*w ! Uj <UP 

, 1j*jL® A-L^wdl jsJ 'j*jLj O' , c / ) '-*J' Js 4i-?wa!' l)U£p <_-s£" UA® 

4sP dill ^pj y*£ tilS" cMj ,lg-9 i)\K jsd ti*jb : J\i® CJjfi Lg x?- 

Meaning, after Rasoolullaah 4 _U- 4S11 the Khilaafah was for Hadhrat 
Abu Bakr *up dill ^j, then Hadhrat 'Umar <up dill ^j, then Hadhrat 'Uthmaan 
<up dill then Hadhrat ' Ali <up 4111 That is because on the day 
Rasoolullaah 4 _U- 4111 f~p passed away, the Sahaabah gathered in Saqeefah 
Bani Saa'idah and unanimously decided, after consultation, to appoint 
Hadhrat Abu Bakr 4111 as the Khaleefah. They had ijmaa upon that, 

and Hadhrat 'Ali <up 4111 gave bay'ah to him in the presence of witnesses 
as well, after some taivaqquf on his part. 

If the Khilaafah had not been a right of Hadhrat Abu Bakr 4 -p 4 iii the 
Sahaabah would not have had ittifaaq on it, and Hadhrat 'Ali 4 sp 4111 
would have disputed with him regarding it like how Hadhrat Mu'aawiyah 
4 4 P 4111 had disputed with Hadhrat 'Ali 4 sp 4111 regarding the Khilaafah , 

and he would have used evidence against had there been any nass on his 
having the right (to have it first), like what is claimed by the Sliias. How can 
it ever be conceived that the Sahaabah of Rasoolullaah 4 _U- 4111 J-p would 
have had ittifaaq upon baatili And that they would abandon nass which had 
come (regarding Hadhrat 'Ali 4 sp 4111 ^j, as the Shias claim)? Thereafter, 

when Hadhrat Abu Bakr 4 sp &\ ^pj was at the end of Iris life, he called 
Hadhrat 'Uthmaan 4 sp 4111 ^pj and dictated to him a letter wherein he gives 
the Khilaafah over to Hadhrat 'Umar 4 sp 4111 ^pj. After Hadhrat 'Uthmaan 
4 4 P 4111 completed writing the letter, he stamped it and took it out to the 

people, and he commanded them to give bay 'ah to the one who is named in 
it, so they gave bay'ah. When he passed by Hadhrat 'Ali 4 sp 4111 ^j, he said, 
"We give bay'ah to whomsoever is mentioned therein, even if it be 'Umar 
<UP fo ^pf' 


yj 4®S^xJ 1 —'jjj <UP <011 j^P <4 1 ,4s® Sta* 3' ^3 1 bj 

Lpi' dH ^3 1^3* ^3 >J*3 >dUSP :4s-- 

4*>bj ,dUiP jls^l® ,<uSU>j jj XP Jpj2 fi ,j*4 ip 
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01^3 , iLpSl'j ^o^dl ddw IjUpj jtLAljjj 'jilii'j 4 j*jL 3 j'Ul^waJl j* j± a^t«j 

dill ^^ip (jip jLdtiSl'j ^j^rl^Jl jUS" £o£?-13 ,'%*%* j^Sl' ■tijJj A^icu»il j*j ,IpU^I 
d^^taxlb j*-®*ijlj , tj .,gP Jjsl Jwflfll 01S" L«J 4 ^*jUj ,<i3^2xJl d^a lj*»w«dJlj ,‘1-ip 


In summary: There was ittifaaq upon the Khilaafah of Hadhrat 'Umar ail' yej 
dap. Thereafter he became Shaheed and left the decision of appointing the 
next Khaleefah up to the Shoora of six Sahaabah: Hadhrat 'Uthmaan dill 
■up, Hadhrat 'Ali <up dill Hadhrat 'Abdur Rahmaan ibn 'Awf <cp dill 

Hadhrat Talhah <up dill Hadhrat Zubair <up dill and Hadhrat Sa'd ibn 
Abi Waqqaas <up dill Thereafter, five of the six left the matter upto 
Hadhrat 'Abdur Rahmaan ibn 'Awf <up dill and were pleased with 
whatever decision he gives, so he chose Hadhrat 'Uthmaan <up dill and 

gave baj'ah to him in the presence of the Sahaabah, and thereafter they all 
gave bay'ah to him and submitted to his commands and prohibitions, and 
performed with him Salaat al-Jumu'ah and the Salaats of the two 'Eids, and 
thus his Khilaafah was by ijmaa' of the Sahaabah. Thereafter he became 
Shaheed and left the matter open, and the seniormost of the Muhaajireen 
and Ansaar chose Hadhrat 'Ali <up dill and sought from him that he 

accept the Khilaafah, and they gave bay 'ah to him because he was the most 
virtuous person alive at that time (i.e. after the demise of the previous three 
Khulafaa *4P dill and was the most deserving of Khilaafah from those 
who remained. 


laj y UaP Jj ,<U3*>lP y £\jj jP jSo j»J Objl?tJlj Olilbxjl J* £3j laj 

y jaA\ jj* y tipiij aJl»wJi «Jus y <l«ji j-*'j <uujiji 

OVjlld' y jj£JU 3 ,j«Jb>dl Jfi djj^-Sflj dJb-41^1 i'jdJj ,‘UU^M k-dl) 

As for what occured of differences and wars, then it was not because of a 
dispute regarding his Khilaafah, but rather, due to an error in ijtihaad. As for 
the dissension between Ahlus Sunnah wal-Jamaa'ah and the Shias in this 
issue, and die claiming of each side nass regarding the issue of Imaamat, and 
the questions and answers on both sides, then this can be found in the most 
extensive books. 





The Duration of the Khilaafah: 


(®)Wj idJUU 1**^ f ‘U** 1 Ojj*>\j 4 i*>taJlj) 


"The Khilaafah was for 30 years, and thereafter there was mulk 
(kingship) and imaarah (rulership)." 


.XgJicuj' aij ,U?jIjaP ISJLa f OyWlj <u1p djil 

,^-k*i j ^dp 4UI 4JJI Sl3j ja j«j^\j ^fp <UP 4ill 

lyjlS" ai ia*i! Jibdlj Jj?dl J“*' ISj^La lyjlS" Jj jfUib- 

jij*k a~P jj ,<L*iL*Ji slibd' p jJL&a 


jj*>\J Oj^J <UjU«J' jP J~«j ‘UJbxjJ' j* of JjJj 

V aij j_j5vj ai laajcj ,<u~j 

Because of the Hadee/h: "The Khilaafah after me will be for 30 years, and 
thereafter there will be biting kingship." 

Hadhrat 'Ali <up <&' passed away on the 30 th year after the demise of 

Rasoolullaah a_Ip <&' f~p] thus, Hadhrat Mu'aawiyah <up <&' and those 

who came after him would (according to this narration) not have been 
Khulafaa, but rather, kings and rulers, but this is a difficult problem, because 
the Ahl-ul-Halli wal-'Aqd (the People of Power and Authority) from the 
Ummah had ittifaaq upon the Khilaafah of the Abbasid Khulafaa and some of 
the Marwaani (i.e. Umayyad) Khulafaa like Hadhrat 'Umar ibn 'Abdil 
'Azeez, for example. Thus, perhaps the meaning of the Hadeeth is that the 
"complete Khilaafah " in which there is differences of opinion and inclination 
away from following (the Khaleefah) will last for 30 years, and thereafter 
such a Khilaafah may exist and may not exist (i.e. may exist for some 
Khulafaa but not for others.) 

L jIp j ^ <_«^sj Jjs <uf ^9 UjJj d' if* if 

f JJ.b 
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a«1p (w^?o 4j! <_..i>iX»Jij 

aILaI^- Asia OU Aitaj ^Ul *-3yu ^Jj OU Jr® 

Thereafter, there is ijmaa that to choose a Khaleefah is waajib. The 
difference arises regarding whether the appointment (of the Khaleefah) 
must be done by Allaah Ta'aalaa or by the creation, and whether the basis 
(for appointment) is (dalaa'il that are) sam'ijj or ' aqlijj (based on logic). 

The correct view is that it is ivaajib upon the creation and the ivujoob is based 
on dalaa'il that are sam'ijj, because of the Hadeeth : 

"Whosoever passes away not recognising the Imaam (i.e. Khaleefah) of Inis 
time (i.e. has not given bay'ah to a Khaleefah) then his death is a death of 

jaahilijyah ." 

t—.(t-byj aTp dill Sl3j Jjy .a£ A^Sf' dSlj 

jLlf US" ,Adp <-A3 jsj AjydJl OUrljil j^a ,^l«] .A*j \jSj 

:aJ jiii aJi 

Also, because the Ummah after the passing away of Rasoolullaah aJp aiii Ju? 

(a-Laj regarded the most important thing to be the appointment of a 

Khaleefah, so much so that the burial of Nabi (a-L-j aJp dill was postponed 

until a Khaleefah was appointed. The same is the case after the demise of 
every Khaleefah. Also, many of the waajibaat of the Sharee'ah require a 
Khaleefah. This is hinted to by the author when he says: 

( ^®^!j ^l«] jf> Ojd>T-wd'j 

£o^d' ialilj £llaij <ws-Ab.«J(j aJjcuJI ,,+ i^ypr 

jUwaJl A^JUiJl Jjlij ,ilddl OlPjLuJ' rivj 


4-oSh ab-T U*^ja 1 dUi j*jj 


"The Muslims need to have an Imaam (i.e. Khaleefah) who enforces the 
Ahkaam (of Sharee'ah), and carries out the hudood. , and protects the frontiers 
(of the Muslim lands), and prepares the armies, and collects the Zakaat, and 



subjugates those who try to get the upper hand (over the Muslims) as well as 
the robbers and highway men, and establishes the Jumu'ah and the 'Eids, 
and cuts off the disputes which occur between the Muslims, and accepts the 
receiving of testimonies based on rights, and arranges the marriage of young 
men and young women that have no wall (guardian), and distributes the 
spoils of war." 

And other than that from the matters which cannot be run by the individual 
members of the Ummah. 




^gd US' <UOLOlPjUa <U*i :Uld 

\X& LiUj 


JOld ,^Ut jS> j! blS' UUl <Ul*Jl Uibjll d : J-d Old 

U$P ^d US' OilJb 

If it is said: "Why not suffice with men of power in each field (of these 
fields, i.e. rather than having just one Khaleefah)? And from where do you 
find diat it is ivaajib to appoint one who has general leadership?" 

We say: "That (i.e. men of power in each field) would lead to disputes and 
quarrels which would end up in disorder in matters of Deen and matters of 
Dunyaa, as is witnessed in our time. 

If it is said: "Then suffice with having a man of audiority having general 
leadership whether he is an Imaam (i.e. Khaleefah) or not, because the 
system of rule would be achieved by that, like in the era of the Turks." 

jAj , jjjJl j&j ,Uu!l j* Ja*j :Uld 

Lib- slibxll blajJl bj^j <U~»> bjj*>h 3i*>b : dl fl*La b' U ^Ud :J-d bid 

Ulftbr bjShj ^»UV' jP 



jji Oji ^a.OJJ SiS^xl' jji la*Uu j*JL> ylj ,<LLal^J' SiS^xl' O' Jj~*> ! ld£ 

Uo 'Jus ,^l ftloil *i ^Sf' A&'j )( *c-' floV' O' J* *b >U^l 

Oji AjS^S' 4^0*^' diS^xj OjjjiL 'i^lj ,jp' ‘ULl^xl' O' j-« 4*~0J' Jj ,^jil! 

J^JLa <L*iL*)' sUibxJ' Am la'j ,j*^ialaj 


We say: "Yes, some of the Dunyaa matters would have been achieved 
through that; however, the matters of Deen would be in disorder despite 
them being the most imporant and the greatest reliance (being upon them)." 

If it is said: "According to what has been mentioned, the period of 
Khilaafah lasts for 30 years, and thus after that time there is no Imaam 
Khaleefah), and that means the entire Ummah is disobedient and their 
deaths are like the death of jaahiliyyah" 

We say: "It has already been mentioned that the intended meaning of the 
Hadeeth is "Complete Khilaafah". Even if it were to be submitted, then 
perhaps after it the era of the Khilaafah ends without the era of the Imaamat 
ending, because the term Imaam is more general, and the denial of what is 
specific does not entail the denial of what is more general. However, we 
have not seen this technicality used by any people other than the Shias, 
those who claimed that Khaleefah is more general, and for this reason they 
speak of the Khilaafah of the "three Imaams", not their "Imaamat". As for 
after the Abbasid Khulafaa, then the matter is difficult. 

('jjs'J? OjSsj O' j*j) 

"Thereafter, it is necessary that the Imaam (Khaleefah) be one who is 
seen, apparent." 


^»laV' t—■ fj* Jfi jA La ^JLaJL* ,<uJ] J 


So that people may go to him, and that he may take care of the needs of 
people, thus fulfilling the purpose of the appointment of an Imaam. 

(Ljk?x* *i) 


"Not hidden away." 


ja iUM! laj ,*UpSJ' ja Up jS-\ ja 





From the eyes of people, out of fear of the enemy and of being conquered 
by the oppressors. 

M Nor awaited.” 

, ityJlj Jjsl ^Uaj jJiJl ijlj^ ^k^p *LP 

dTp dill ^~P dill Jj~0j JUu Jpdl ^U^l 01 d~alaV' k*Pj*OP- dx-0jl C~o£j US" 
Aj>pv> ddjl pi ,jjJjU1I jjj ^Js- <Ujl j»j ,j5~w?dl iy-\ <UjI ,ddP dill ^pj ^Js- 

jj^gSJl Ju>pv> ddjl pi ,Lo’jjl <u»l pi ,j*J?l^jl djl pi ,3^Ua!l j&*^r djl j*i ,jiUl 

aij ,t^*VfJl jlgv:oll *U^wa <tjl j^^xil djl pj )( ^idl dyl 

Jjb ^ ^Lwl ,UJUpj bj^ 0--la US' SldPj Ua_>3 Uidil ,dllJLPl Ujs- 

LUk^ip jQayJIj d^b! il»Uhj ij^s- 

His coming out will be at the appropriate time, at the cutting off of the 
sources of evil and corruption, and at the loosing of the system of the 
people of oppresion and rebellion. (The correct position) is not like what is 
claimed by the Shias, especially the Imaamiyyah Shias among them, that the 
"true Imaam" after Rasoolullaah { * 0 —»j dJp dill Ju: was Hadhrat 'Ali *up dill ^j, 

then his son, Hadhrat Hasan dill then his brother, Hadhrat Husain 

<u p dill then his son, Imaam Zayn-ul-'Aabideen, then his son, 

Muhammad al-Baaqir, then his son, Ja'far as-Saadiq, then his son, Moosaa 
al-Kaazhim, then his son, 'Ali ar-Ridhaa, then his son, Muhammad an-Naqi, 
then his son, 'Ali at-Taqi, then his son, Hasan al-'Askari, then his son, 
Muhammad al-Qaa'im an-Muntazhar al-Mahdi, who has hidden away out of 
fear of Iris enemies. They claim that when he emerges, he will fill the Dunyaa 
with equity and justice just as it had been filled with injustice and 
oppression. 

It is not impossible (they say) for his life to be that long and his days to be 
that extended, because the same is the case with Nabi 'Eesa f*>UJi dJp ? 

Hadhrat Khidhr a_U- and others. 


^»laV' j-® djjlladd' Jp\ J lj+OP~ ^ d^JlPj ^U^|' sbksM Ob CJ'j 

O' <bl£ Jj ‘Ua 0 ^-jj sbk?>-^|l Prji j* dij^ Olj 



Uajfj OjPJb jjjA ll? 'jjlS" jjJL!' dibl Jp- ^3 US' 4^laV' l£jPO sUsjM 

J^f 4) ^Ui'j JlAt fUV' Jl ^UJl ,iJJaJl tljSfl OUyJ' iUi 


You (the reader) are well-aware that for an Imaam to be hidden away or for 
him to be non-existent is the same, because either way the objectives of 
Khilaafat are not attained. His fear of Inis enemies should not require his 
hiding, since nothing but the name "Khaleefah" now exists; rather, the end 
of the matter is that fear does require him to hide Inis claim to the Imamaat ., 
just as in the case of his fathers who appeared among men but did not claim 
the Imaamat. Also, when the times are corrupt and differences are many and 
the tyrants and oppressors have seized power, the people's need for an 
Imaam is greater, and their submission (to such an Imaam) becomes easier. 

ja 2urth 


The Khaleefahs Must Be From the Quraish: 


jpsAi j* jyv. Xj j* djSQj) 


j* <UjSM <uIp dJjii Liji O' <&' 

jUfijSn dj «UP dll' Jd' fl'jj UJ dlS" OS 'OjSJ 

dJj^jtoJl iJiSMj V] 4*3 upIOxj , dTp jl.iiff 3 , Ud»-' 


"The (Khaleefah) must be from the Quraish, and it is not permissible for 
him to be from other than them, but he does not have to be from Banu 
Haashim." 

Nor from the sons of Hadhrat ' Ali dill Meaning, it is stipulated that 

the Imaam be a Qurashi, because of the Hadeeth: "The A'immah are from 
the Quraish." 

Even though this is a Khabr-e-Waahid. , however, because Hadhrat Abu Bakr 
<up dill had narrated it in the presence of the Sahaabah, using it as proof 

against the Ansaar, and not a single Sahaabi denied it, it became something 
that is mujma' 'alayhi (agreed upon by ijmaa ), and no one had a difference 
regarding it except the Khawaarij and some of the Mu'tazilah. 



OUiPj ^ C~J UJ ,bjlp jf Lo«ilft Oj^j O' Jsj^JL 

j*~*>J lOjji Ola )c rd/ j* 'jjlS' OJj )( «-Ol» ^ 'jjjSo ^ <&' 

^jj Ju^sji <uia , *-Ljj <l!p <uil ^lp <01 J•i^ - twJUa^Jl xp jd ^XiO&j ,<UlT ^ j ^ •'' 

ji ijj ■! <—«*£" jj fl^a jj ^SlS" jj jj c3li« XP jj (»-Ol* jJ twJJa^J' XP jj 4&1 XP 

OH j'T OH T 6 * OH cH^S OH ^3** OH OH OH jOaJ' OJJl® jj jp jj eJlP 

OUUP jj Xw 


<G*i jdj , cJUa-J' XP tjl <_Jlb b'j ^L*!' 0*i ,j»-Olft j* <LpL*)1j XjLJlS 

J~A> jj ^Ua^J' ji\ <U*i ,j^p 'AS} ,(Jj} j* <-r*^ OH 3j^ OH OH OUiP 4ibx3 ^J\ j)\ 
jjj' xV OUiP \j£j ,l. -*S* j)' t^-iP jj ^'jj jj jj <&' xp ^l»j c£j*k xp 

i»3La XP JJ XP ^ <Lal JJ j^l*)l ^1 jj Obip 


It is not stipulated that the Imaam be an Haashimi or an ' Alawi, because it is 
affirmed widi evidence the Khilaafat of Hadhrat Abu Bakr, Hadhrat 'Umar 
and Hadhrat 'Uthmaan ^s- <0i ^j, despite the fact that they were not from 

Bani Haashim, but they were from the Quraish. That is because Quraish is a 
name for the children of an-Nadhr ibn Kinaanah, and Haashim was the 
father of 'Abdul Muttalib, the grandfather of Rasoolullaah <ulp <01 

because he is Muhammad ibn ' Abdillaah ibn 'Abdil Muttalib ibn Haashim 
ibn 'Abdi Manaaf ibn Qusayy ibn Kilaab ibn Murrah ibn Ka'b ibn Lu'ayy 
ibn Ghaalib ibn Fihr ibn Maalik ibn an-Nadhr ibn Kinaanah ibn Khuzaimah 
ibn Mudrikah ibn Ilyaas ibn Mudhar ibn Nizaar ibn Ma'add ibn 'Adnaan. 

The 'Alawis and the 'Abbaasiyyah (Abbasids) are from Bani Haashim, 
because Hadhrat 'Abbaas ap <01 ^pj and Abu Taalib were the sons of 'Abdul 

Muttalib. Hadhrat Abu Bakr <up <01 ^pj was a Qurashi, because he was ibn 
Abi Quhaafah, 'Uthmaan ibn 'Aamir ibn Ka'b ibn Lu'ayy. Similarly, 

Hadhrat 'Umar ap <01 ^pj was ibn al-Khattaab ibn Nufail ibn 'Abdil 'Uzzaa 
ibn Rabaah ibn 'Abdillaah ibn 'Qurat ibn Razaah ibn 'Adi ibn Ka'b. 
Similarly, Hadhrat 'Uthmaan ap <01 ^pj was ibn 'Affaan ibn Abi -1 'Aas ibn 
Umayyah ibn 'Abdi Shams ibn 'Abdi Manaaf. 



4 ^ */S(> 


The Sinlessness of the Khaleefah: 


*i 3 ) 




{Ujj.i am a jjSb ji) 


"It is not stipulated - " 

For the Imaam. 

"That he be ma soom (sinless)." 

^J\ jA Uajfj ( daiJl j£j <ulal jj» Uj 

JJi ^3 lafj ,JJjJl 


djiL 




Because of what has preceded of evidence for the Imaamat of Hadhrat Abu 
Bakr <up Aul along with the non-existence of qat'iyy evidence of him being 

ma 'soom. Also, it is the duty of the one who makes this claim to bring the 
evidence for it. As for the absence of this stipulation, then sufficient as 
evidence is the fact that there is no evidence for its stipulation. 

Those who disagree cite as proof the Aayalr. 

{ "My Covenant is does not include the Zhaalimeen (wrong-doers; oppressors; tyrants )."} 



They say, anyone who is not ma'soom is a %haalim (wrong-doer) and does he 
will not receive the Covenant (mentioned in the Aayati), which is that of 

Imaamat. 


jJ6 <bjdl IP iilJbcl! Slaa.** Old ,£uJl :^ljjrdlj 

slflj ^ ^Uj <&' dl :«Uw2*J' iflJb-j jUdlls Oj^j 01 

jp fl/rjij J*3 i^jIp 4)1 ja u&d (*4^ j^aw '*i*j <UjOd 

«Uwa*J' :^)Uj 4)1 *U^-j jj-aw jjI £y~0Jl Jl5 'A^lj ULa?xj slflj ,j~iJl 

£Aoj ,<U0j ^3 jl ^jJ>j ^3 4~aIP l$jl Jl3 Jji ^Jaj li^jj JjjJ 

OlT UJj ,s_jjJl jZj aJlI&j ?w? Ui s_OJjl Oir jlj *_a^" ,<up >wJjJl jj»W> 

?<UP Ilia 


The answer is to preclude this, because the yhaalim is the one who 
perpetrates an act of disobedience which brings about the downfall of 
'adaalat (justice), without making tawbah and islaah (reforming himself). Thus, 
the one who is not ma'soom is not necessarily a yhaalitn. The haqeeqat of 'ismat 
(being protected from sin) is that Allaah Ta'aalaa does not create within the 
bondsman the sin, despite the fact that the bondsman retains the ability and 
free-choice (to perpetrate the sin if he wanted to). This is the meaning of 
their statement: "It is a Kindness from Allaah Ta'aalaa which leads the 
person on to do good and restrains him from doing evil, despite him 
retaining ikhtiyaar (choice) as a verification of the (reality of) the test." For 
this reason, Imaam Abu Mansoor al-Maatureedi aJp <&) said: "' Ismat does 

not remove the trial." By this, the corruption of the statement of the one 
who says that this 'ismat is a special characteristic of the soul of the person 
or of his body, on account of which characteristic no sin comes from him, 
becomes clear. How can this be the case, when if it was impossible for him 
to commit a sin in the first place, then what is the meaning of him being 
made mukallaf (held responsible by the Sharee'ah) to not commit the sin, 
and why would he be rewarded for not doing it (if he cannot do it anyway)? 

(<Ulaj Jjd J*A3l 01 *ij) 


"Nor that he be the most virtuous person of his era." 

4~slsVl pjIA qJ l 0lS" L>jj LUp J0*il 1 }J ■ ' n £ ' 1 Jj , <LLyAftJl ^3 ^jlw«w<Jl OS? 

,J~H1 ^331 Jj-AhJ' tw~Ai 0l£" lil l,lg^-lj^j ^LiOl Jjlp j.131j ,lft.X^(ULaj 



,+ g.£«; Ob ^a ) <L*i i«laV' “UP dill j^P J>V ,iiSflJl SjUl 

j^' Or® 


Olaj ^9 Jj-alaJ jj^o V <b1 £8 <tuJl 4^laV' J»V :J~9 dl9 


j* ^jJu UJ ,i1Ijij^jl ( ^Ip U^w jr dplb js^W s —ja : jibrdl j-p :ld3 

^lal J»^Jl9 ^ balj ,Silb5Pe Jliwl Oili 


Because the one who is equal to him in virtue, or rather, the one who is less 
than him in virtue, less than him in 'i/m and in 'amal, can sometimes have 
more knowledge concerning the needs and duties of Imaamat (than the 
person with the most virtue) as well as the corruptions, and more capable of 
taking care of its duties, especially if the appointment of this one who is less 
in virtue would better repel evil and be further from the outbreak of fitnah. 
For this reason, Hadhrat 'Umar <up dill left the choice of the next 

Khaleefah up to the Shoora of six Sahaabah, despite knowing with certainty 
that some of them are superior to others. 

If it is said: How could it be valid to leave the Imaamat up to the Shoora of 
six (Sahaabah) despite the fact that it is not permissible to have two Imaams 
in one time? 

We say: What is impermissible is to appoint two independent Imaams each 
of whom it is waajib to obey, by themselves, because of what that entails of 
having to follow orders that are contradictory. As for in the case of Shoora , 
then each of them takes the place of one Imaam. 


The Conditions for Assuming the Khilaafahr. 

(dlel^Jl dJLUtJl d/ijl' Jjs' j* ol 


jl*J1j i ^Ip dill Jjvr la i! ,u!l» ,S\3l p ,l^Si ,1 Jp- , 

,jdij J»ip OUfl3b *L*Jlj )c> fabj' Jj“p' ^ JjjOOa 

J^g^?dl ^JUia ^9 ,jjd>Sn Jp dlj^li 



(LjL*) 


"It is stipulated that he be from the people who have complete, 
unrestricted authority." 

Meaning, he must be a Muslim, free, male, sane and an adult. Because, 

Allaah Ta'aalaa has not made a way for the Kaafirs over the Mu'mineen, and 
the slave is busy with serving his master and seen as low in the eyes of 
people, and the women are deficient in intellect and Deen, and the child and 
the madman are deficient in terms of managing affairs and managing the 
welfare of the people. 

"An administrator." 

a_oL> iijxaj djjj OjA) lx!l« (j;\ 

(ti*) 


aJupj 

Meaning, a person who possesses management over the affairs of the 
Muslims with the strength of his thinking and his deliberation, and the help 
of his strength and might. 

"Capable." 

Meaning, by his knowledge, his justice, his competence and his courage. 

(jJllaJl jb JUitf ^^fp) 

is 

4ill Spll? ^jp (^\ 


"Of carrying out the AJikaam and protecting the borders of Daar-ul- 
Islaam, and giving the oppressed justice against the oppressor." 



Because a deficiency in these matters equals an absence of the fulfillment of 
the objective of appointing an Imaam in the first place. 

"The Imaam is not removed (from power) on account of fisq ." 

Meaning, on account of him leaving the obedience of Allaah Ta'aalaa. 

slibxll Jbu <Uj^M j* jj^dl jJUxjlj dill iLp ^JLkJl ^1 

^j?Ji Ojjj iLp*iij ^?Ji lyjlS" ai caLJ'j ,jjaJiijJi 

Jji s.ULi s.ia«ji d^ls^J j c~»J <uwa*J' ,^4^ 


JS" j£j 

Jojj <u«jsd jliu V diSl ,4ill «Uk^-j ^*3LxJl »Up dj*^JjJl A' ^j»wJ j^ilaJl 01 :dJl~wJl 

4£jl ^tdjjj Jj^ldiJl JjsI jA dill <U^-j <uLd^- ^»l *LPj 

^3 O' JjyiJlj Jjxj ^Ull 01 <L*3LiJ' ^3 jjia.^oilj ,a^JwaJl 

^^Iflll ,dSj4Jl dJ Uj ,ddxijl 3jhl ijS- twwai <dlj*jl 


"Or on account of tyranny." 

Meaning, oppressing the bondsmen of Allaah Ta'aalaa. This is because fisq 
and oppression had come from Imaams and leaders after the Khulafaa-e- 
Raashideen, and despite that the Salaf submitted to their authority, and 
established the Jumu'ah and 'Eids with their permission, and did not believe 
in rebelling against them. Also, because ' ismat is not a condition for the 
validity of Imaam at in the first place (i.e. in becoming a Khaleefah), so (for 
him to remain in power) is even more so. 

According to Imaam ash-Shaafi'ee <uU- dill 3^-j, the Imaam is removed from 

power on account of fisq and oppression, and the same goes for any such 
Qaadhi or Ameer. The basis for this issue is that according to Imaam ash- 
Shaafi'ee dJp dill d^-j, a fiaasiq is not a person of wilaayat (authority), because 
such a person does not look after himself so how can he look after others? 
According to Imaam Abu Haneefah a_U- dill such a person remains from 

the people of wilaayat , so much so that the father who is a fiaasiq can arrange 
the marriage of his young daughter. It is written in the books of the 



Shaafi'iyyah that the Qaadlii is to be removed on account of ftsq , contrary to 
the Imaam. The difference between the two is that in the case of removing 
the Imaam (i.e. Khaleefah) and necessitating the appointment of another, it 
can lead to fitnah, due to the power he has, and this is not the case with the 
Qaadhi. 




According to the riwaayat of an-Naipaadir. ; from the three 'Ulamaa (i.e. 

Imaam Abu Haneefah, Imaam Abu Yusuf and Imaam Muhammad), the 
judging (as a Qaadhi) by a faasiq is not permissible. 

tlUuJl J ycj J Js- jAj jij gl*bjl Ali lil JlSj 

V li] 4iUaib Jpjj ,*Ii <ui \JA JUuH 

JbLi jlj Lb?lii j~AJ V Sj-iQb gUaall '^S Ajfj )L? *k3j' U-9 fljUa5 JbLi 

ojLj?,9 

Some of the Mashaayikh said: "If a person was a faasiq initially, and he is put 
in power as the Imaam, then it is valid. However, if he was put in power 
whilst he was just, and thereafter he becomes a faasiq , then he is to be 
removed, because the one who put him in power did so relying on his 
'adaalat (justice) and is thus not pleased with his judging in the absence of 
that condition. 

In FataawaaQaadhi Khaan it is mentioned: "They had ijmaa' that if a judge 
passes a particular judgement on account of a bribe he had taken, then his 
judgement is not enforced (in that matter in which he had taken a bribe), 
and if a Qaadhi takes the position of Qaadhi through a bribe, he does not 
become a Qaadhi, and if he passes a judgement, it is not carried out." 

Cr^J j> JT u^a- jyvj) 


"Salaah is valid behind every pious person and sinner.” 


Because of the Hadeeth: 


j; ¥ <J&A- \jiuP 



’’Perform Salaah behind every birr (pious person) and faajir (sinner).” 

/jp JJii Laj j«P Jf® Jjs'j I OjU-J \jj\f stalp 0*i 

fiS" il ^1 p jj^ati!' o-b” 3bbU' ^jp ^uJ' o-b-J' K n *'- 

lafj ,jiS3l jl?- ApjJ' f\ jj~ji!' ijj lil iJLaj ,£*tuJ'j jj-atiJ' 3 *>La!i U'jT Ji 

3 *Ual' j 'yr ^»JIP ^ '^S 

Because the 'Ulamaa used to perform Salaah behind people who were 
faasiqs, Ahl-ul-Ahwaa (people of desires) and innovators ( mubtadi'") without 
any rejection. As for what has been narrated from some of the Salaf, that 
they forbid performing Salaah behind a faasiq and a mubtadi (innovator), 
then it is interpreted as being a reference to karaahat (i.e. being makrooh ), and 
there is no debate regarding Salaah behind a faasiq and mubtadi as being 
makrooh. However, this is in the case where his fisq or bid'ah does not reach 
the level of Kufr. If it does so, then there is no disagreement regarding the 
invalidity of Salaah behind him. 

pj sop A^laV' bjii O' Ud Aib- 3*Ual' Ojjj^o 'jJLv OJj AJyywJl f> 

JUpSHj JjjUad' OUjV' ^»*tP 


The Mu'tazilah, even though they regard the faasiq as not being a Mu'min, 
they permit Salaah behind him, because according to them, the condition 
for Imaamat is the absence of Kufr, nor necessarily die presence of Imaan 
which is tasdeeq, iqraar and a 'maal altogether. 


J* if) 

”Janaazah Salaah is performed for every Muslim, be he a pious person 
or be he a faajir (sinful transgressor).” 

:^SLJ' Up ,pUOUjV' J* OU 'il 

If he dies upon Imaan, and there is ijmaa' on this, because of the Hadeeth: 

51131' Jii' jfi oU jj) ^jIp if. Od' 'JpAj f 


"Do not leave off (Janaazah) Salaat for the one who dies from the Ahl-e 
Qiblah." 



OJj ^3 lailjjV yh j* UjJ JiL*wdl aJLa Jliaf :JJj Ola 

dll AT diiAjl JjL*wo Jj-^Sl' j-« 'Ajsj kiUi <L5?" 01 iljl 


If it is said: These masaa'il are from the sub-branches of Fiqh and thus have 
no place being mentioned in the Usool of ' Ilm-ul-Kalaam , and if he (the 
author) intends by it that it is ivaajib to believe in these things being Haqq, 
and this is from the Usool, then all of die masaa'il of Fiqh are like this. 

Sj-Jlj ibuJlj JUaSl'j OULaJIj OlAJl Oi-?-Ls j j > Uj 4j! :ld£ 

Tj ^1 p 4«««5ll ,ApL^sJ1j <tu»Jl Jjsl Jjsl ^1 p A^ls^lj 

,4U^-*>ldl jl 4jLo%iJl ji 4jt«jdl jl ilyacdl <U3 L 4 -® *tu*Jl Jjsl ^dl 

USj-P jl AAflll JjL^wgJI villi’ s(j~® ,(jA*ilj £J»Jl Jjti 

ttildxjb AflLcuJ' OLJj^Jl 

We say: After he (Imaam an-Nasafi) completed the discussion regarding the 
objectives of ' Ilm-ul-Kalaam , from the discussions pertainin to the Dhaat , the 
Sifaat, the Actions, the Ma'aad (world to come), the Nubuwwah, the 
Imaamah, according to the laws of the People of Islaam and the path of 
Aldus Sunnah wal-Jamaa'ah, he tried to draw attention to some masaa'il 
wherein Aldus Sunnah wal-Jamaa'ah are distinguished from those who 
differ with them such as the Mu'tazilah, the Shias, the Philosophers, the 
atheists, or other than them from the people of bid'ah and ahivaa (desires), 
regardless of whether those masaa'il pertain to the sub-branches of Fiqh or 
other than it from the particulars that are connected to ' Aqaa'id (beliefs). 

(js’V Sjbwtil t_A5yj) 


"The Sahaabah are not to be mentioned except with goodness." 


<l1p djii ,^4>3 ^*k!l ^ c£jj Ud 


Because of what has been narrated in the Saheeh Ahaadeeth regarding their 
virtues and the obligation of refraining from insulting any of them. It is 
mentioned in the Hadeetk. 


s S s ' s S * s * s o' fi ' ' ' ' ' } s 

<u L+aj ^aj^\ Aa U Lai ai-1 Jia jjijf Jli IJAAj 



"Do not insult my Sahaabah, for if one of you were to give in sadaqah gold 
equal to the mountain of Uhud, it would not equal a mudd or even half a 
mudd (given by) one of them." 








'p&A ,££jJu jijfcJJWtsJ ^jl?w?l Jgj dill dill \^%A\ <ulp dJjilj 


(>^2 j^aAdl j>J 


fcjl 


l?-l 


e-SLa ^3 O' dill dill *tii ^liT ^liT 0i3 j*JsliT j-«j 

ddbwail jj^l j~«*j>dlj j~«?dlj OUOPj j*Pj JdXdaJl ^1 JS* 

J*abx* di3 Objbxd'j OUjluJl JA ■* «'■•:.! g3j Uj , 4 ^X 5 ?*^ 

4PJLi Vjj ,lg4P dill 4J0U- v3uiS* ,ji^3 ^LaJaUl 4li*il i^AJbxj OlT 01 ^3 ^*k!lj 

tMj 


And the Hadeeth: 

"Honour my Sahaabah for they are the best of you." 

And the Hadeeth. 

"Fear Allaah, fear Allaah regarding my As-haab. Do not take them as a 
target after me. Whosoever loves them, loves them because he loves me, 
and whosoever hates them, hates them because he hates me. Whosoever 
harms them has harmed me, and whoever harms me has (tried to) harm 
Allaah, and whoever (tries to) harm Allaah, he will soon be seized (by 
'Adhaab). 

Thereafter, regarding the virtues of each of these Sahaabah, namely, Hadhrat 
Abu Bakr <ut dill ^j, Hadhrat 'Umar *up dill ^j, Hadhrat 'Uthmaan *up dill ^j, 

Hadhrat 'Ali <up dill ^j, Hadhrat Hasan dill ^j, Hadhrat Husain <up dill ^j, 

and other than them from the seniors (Akaabir) of the Sahaabah, there are 
many Saheeh Abaadeelb. As for what occured between some of them of 



disputes and wars, then there are reasons and interpretations for these. 
Thus, insulting them, if it is from that which opposes the decisive proofs, it 
is Kufr, like the one who accuses Hadhrat 'Aa'ishah din else, it is 
bid'ah and fisq. 


j\yr sUAaJIj js- JJLu A 

UJJj V j&j 

£b;t?dl ^Js- <uJIp ^*JU' 4j' ^ ,<bjbw JUjj 

<u!p ^*1 j# JJLs Laj ,iLill JaI jfi OlT ^~LaJ' j*1 jp <lAp 

jjAkf ;♦ g.<g*;j ,0j«P ‘Ul*J la ^tili J(p-f j*d*j <uf Uds iLill Jjsf jp j&*«1 Jl 
IjacjIj ,<lp 4iil ^ ,‘'~Ap 

<UIaIj kiilij fljULsMj Jjab Ajji U?j 01 JpxJlj jf ajlsf? jf <b j^f jf <th3 

<UlO ^3 <_a 5j^j OlS" OJj alaw T'jj ^»*>LJl <uAp c~» JjsI 

4jljpfj OjL^sJlj *lAp dill <Ua! diLwl ^g3 Jj 


In summary: it is not reported from any of the Salaf who were Muj tahideen, 
or from the pious 'Ulamaa, the permissibility of cursing Hadhrat 
Mu'aawiyah <up din or those who were widi him, because the limit of their 

matter was to rebel and to go out of the obedience of the Imaam (Khaleefah 
of the time) who was rightful, and that does not require cursing. Rather, 
they (the Mujtahideen) had differences of opinion regarding Yazeed ibn 
Mu'aawiyah, so much so that it is mentioned in al-Khulaasah and other 
books that it is not appropriate to curse him (Yazeed) or Hajjaaj, because 
Rasoolullaah (*-1^ -tip <&' J-? forbade cursing those who perform Salaah and 
those who are from the Ahl-ul-Qiblah. 

As for what has been reported concerning Rasoolullaah d_U- din J-p 

cursing some people from Ahl-ul-Qiblah, then that is because he knew from 
the conditions of people that which others do not know. 

Some (of the Mujtahideen) unrestrictedly applied curse upon (Yazeed), 
because (according to them) he committed Kufr by ordering the killing of 
Hadhrat Husain <up din ^py They (Mujtahideen) had ittifaaq regarding the 

permissibility of cursing whoever killed Hadhrat Husain <up din ^Py or 
ordered it, or permitted it, or was pleased with it. The truth is that Yazeed 
being pleased with the killing of Hadhrat Husain <up din ^pj and rejoicing on 



account of it and his lowering the family members of Rasoolullaah <ulp ^J-p 

is from those things the meaning of which has been reported with 

tawaatur, even if the details are transmitted through solitary reports. 
However, we do not do taivaqquf regarding his status; we only do taivaqquf 
regarding Inis Imaan (i.e. whether he was a Mu'min or not). The curse of 
Allaah Ta'aalaa be upon him and his helpers. 1 


; q ■ 4™Ip 1 i U ■ --jj) 


"We testify (entry to) Jannah for the 'Ajharah Mubash-sharah (The Ten 
Promised Jannah) who were given the glad-tiding (of Jannah) by Nabi ‘til' f-e 

Hp." 


, <u^dl ,<u^dl <Lfp ^«dl Jlii <u^db 

c?. &3 & Pji’i Cs? 

Js? r'^' c?- j^i ^3 Js? J l?- 

** T" " ** ~ * 


'UJpti PI dbJ-A^xJl ^ Ud ioJplflj <U^db .XgJij idSj 

<U^dl Jjd j^Pxi\ dfj <U^dl Jjsf sL*J 


Rasoolullaah 'tip ain ^p said: "Abu Bakr is in Jannah; 'Umar is in 

Jannah; 'Uthmaan is in Jannah; 'Ali is in Jannah; Talhah is in Jannah; Zubair 
is in Jannah; 'Abdur Rahmaan ibn 'Awf is in Jannah; Sa'd ibn Abi Waqqaas 
is in Jannah; Sa'eed ibn Zaid is in Jannah and Abu 'Ubaydah ibn al-Jarraah 
is in Jannah." 

Also, we bear witness of (entry into) Jannah for Hadhrat Faatimah <&' ^pj 
tgtp, Hadhrat Hasan <up aiii ^pj and Hadhrat Husain <up aiii due to what 
has been narrated in the Saheeh Hadeeth that Hadhrat Faatimah q^p <&\ ^pj 
is the leader of the women of Jannah, and that Hadhrat Hasan and Hadhrat 
Husain U^p <&' ^pj are the leaders of the youth of Jannah. 


jp ^frji 5 * 4 ! -ji3 *i! djjSlL 4 j bwdl jJLyj 

jLil Jjd jp Jlj <u^dl Jjsf ^ Ob .XgJiJ Jj <ttju jld' jl <u^db 


1 However, the official stance of the Akaabireen of Deoband is to refrain from cursing Yazeed. 



yLJl ^9 j-rfbxll ^~~Jl ^jjl) 


The Sahaabah as a whole are not to be mentioned except with goodness, 
and what is hoped for them is greater than what is hoped for other than 
them from the Mu'mineen. 

We do not bear witness for (entry into) Jannah or Jahannam for anyone 
specifically; rather, we bearness that the Mu'mineen are the people of Jannah 
and the Kaafireen are the people of Jahannam. 

"And we view (as permissible) masah 'alal khuffain, on a journey and 
during residence." 


dill ^jl jj l5 1p CjIj k_jb^jl ^fp flibj d!j 

^*bl di^fj <l1p jy-A^dl lS^ ^jP 

.j.UwJj '-uL j $ lajjj , f L^w^b 


^>bl djl <l!p dill dill ^ jd l£jjJ 

U^Jp 01 j^oj lil ,<UJj Ujj 


Because it, even though it is additional upon the Qur'aan, but it is affirmed 
with Ahaadeeth that are Mash-hoor. Hadhrat ' Ali ibn Abi Taalib <up dill was 

asked regarding masah 'alal khuffain , so he said: "Rasoolullaah dOp dill J-p 

made it three days and three nights for the musaafir ; and one day and one 
night for the muqeem (resident)." 

Hadhrat Abu Bakr <up dill narrates from Rasoolullaah ^3 dOp dill Ju: that 

he gave concession for the musaafir (to make masah) for three days and three 
nights, and for the muqeem (to make masah)) for one day and one night, if he 
wore the khuffain after being in a state of ivudhoo. 


^~~Jl Ojjj j*^dP dill djbwal' jf> 'jii j-*-—* 






— 


J* 


jlgJl Jia JJi <U3 iAs-^t L g^" £~~Jb cd9 la Idill diLd^- jjl Jli li^Jj 



o f br jA\ jlftl oSf ^ Or* J* <^S : i/^' 

jM 1 L S® 


Imaam Hasan al-Basri -tip ain said: "I met seventy groups of the 
Sahaabah <&' and all of them regarded masah 'alal khuffain (as being 
permissible)." 

For this reason, Imaam Abu Haneefah aAs- aiu said: "I did not give (the 

Fa/ima of permissibility) of masah until the evidence came to me like the 
light of day." 

Imaam al-Karkhi said: "I fear Kufr for the one who denies masah 'alal 
khuffain, because the Aathaar concerning it are mutaivaatir" 


diila j>. ^ JaI j* ^3 ^ iSjJ j* :iU*Jl>j 

^3 ^tiaV (w^u 01 : JUi3 *u~«Jl JjsI <uP aUl 




<Ul^l ^laii! \jS <u3 5 UI ^ Jjwrt~3 stiJ' ^3 C»-Jj j' XyJ 0^ jAj 

ApIj 3 ^Ijl CJlS" tij S*l> ^9 OJJi ^g^j 

Jjill 013 jlya9 JLOil lil la <3*>1 ? : sj iJLftj )( jia9ljjJU U*^ ,4Pl<y?dlj iu*Jl Jjsl 

ApLt^sJlj *U~«Jl U 1 /^a ^jS” <u!l twJ&i U»-a Sjffi 4hi3 


In summary: the one who does not regard as valid masah 'alal khuffain, then 
he is from the Ahl-e-Bid'ah. Hadhrat Anas ibn Maalik <up <&( was asked 

regarding Ahlus Sunnah wal-Jamaa'ah, so he said: "It is that you love 
Shaykhain, that you do not revile the two Khatans (sons-in-law, i.e. Hadhrat 
'Uthmaan <up aiii and Hadhrat 'Ali <up aiii ^j), and that you perform masah 
'alal khuffain ." 

"We do not prohibit nabeedh made from dates." 

This means that the dates or raisins are brewed in water and then put in an 
earthern container, until it acquires a burning taste like there is in fuqqaa' (a 



kind of drink. It seems as though it was prohibited in the beginning of 
Islaam when jars were the containers for alcohol, but then (die prohibition) 
was abrogated. Thus, the absence of its prohibition is from the foundations 
of Aldus Sunnah wal-Jamaa'ah, contrary to the Rawaafidh. However, this 
permission is in the case where it does not become severe and thus turn into 
an intoxicant, because the verdict regarding the prohibition of alcohol, be it 
a little or a little, is from that which was held by the majority of Aldus 
Sunnah wal-Jamaa'ah. 



The Wa!ij Saintl 




flJjsLLaj jioibxJl sLjSl' dSl 

3j~J' <L3O' ^ iiy , j* J-JaM Jy)' dj? j\yr 

^ <b'j w Ob ^Jail' .bu ^0/° 


(bj*)' J ~oj 


"The wall does not reach the rank of the Ambiyaa." 

Because the Ambiyaa are ma'soom, protected from fear of a bad ending (soo 
ul-khaatimah ), honoured with Wahi and by seeing the Malak (i.e. Jib reel Hp 

»*>LJt). They are commanded widi tableegh of the Ahkaatn and guiding the 

people, after having been attributed with the perfections of the Aivliyaa. 
What has been narrated from some of the Karraamiyyah that it is possible 
for a Walt to be superior to a Nabi, is Kufr and deviation. Yes, some 
confusion has occurred regarding which is better: the rank of Nubuivivah or 
the rank of Wilaayah ? However, there is certitude that a Nabi is attributed 
with most ranks, and that he is superior to a wall who is not a Nabi. 

"And the bondsman (of Allaah Ta'aalaa) does not reach - " 
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As long as he is sane, and an adult. 

"A stage where the Commands and Prohibitions (of the Sharee'ah) 
fall away.” 

£UJflj Sij'yJ' Oblla^dl 

<UP JaiL>i JjUj jb&\ (jlp OLjV' jlaj-lj <uld li^sj ^L?wd' <l>l£ ^Jb lil JL*J' O' ^1 

<UP Jai^j <U' ^1 p\ ^1 ^ 1*2 4 U' 4 Jb«-Jb j^Sl' 

OJUi pj £t?d'j SlS^l'j 3 *>La!' SysllaJ' OO'iL*!' 


sLjSl' j*js OUjV'j 3^t<d' ^ ^Li' J-<dh Old ,JSh£j jiS^ '0j6j <UiLP Oj^jj 


'ij :^»*>LJ' <ulp Ajjd la'j j*i' jt-giy ^3 O' ,^1*2 <&' 

tLJi fijOsb (»i 1*LP 3' COb-t 

lAjjOs Hd .££ 4j' iljtoO 


Due to the generality of the addresses that have come regarding takleef and 
the ijmaa of the Mujtahids upon that. Some of the Mubaahiyyeen (Halaalizers) 
held the view that when the person reaches a certain level of Love for 
Allaah Ta'aalaa and his heart beomces pure, and he chooses Imaan over Kafr 
without any Nifaaq, that the Commands and Prohibitions of the Sharee'ah 
fall away from it and that Allaah Ta'aalaa will not enter such a person into 
Jahannam even if he perpetrates major sins. Some of them claimed that the 
" yhaahin' (external) 'Ibaadaat fall away from such a person, such as Salaah, 
fasting, Zakaat, Hajj, etc. His ' Ibaadah then becomes nothing more than 
" tafakkud ' (contemplation). 

This is a belief of Kufr and deviation. The most perfect of mankind in Love 
for Allaah Ta'aalaa and Imaan were the Ambiyaa, especially the Beloved of 
Allaah Ta'aalaa, but despite that, the takleef (responsibilities imposed by the 
Sharee'ah) remained upon them; in fact, even more perfect and more 
complete in their case. 

As for the Hadeetk "When Allaah loves a slave, a sin will not harm him." 

What it means is that Allaah Ta'aalaa will protect him from the sins and 
thus their harm does not reach him. 
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k_jl^!l 

"And the nusoos ." 

From the Qur'aan and Sunnah. 

"Are carried upon their literal meanings." 

kiJUi j?xjj A^dl) l*jA'yk ycio Ob^ll Jb US' JJi Ig^P *J la 

^UlvMjwaJi ^Jj ,d 1 2 AA l .■ --.J **' 


^Jbu la Jj jjsllaJl JjUL l« Lftlft i'jd' : Jjij liSl 

uSjUidt jA la ^Ap 

As long as there is no qati'jj daleel to take it away from the literal meaning, 
like in the case of the Aayaat which give the impression (to one who does 
not know) of a direction for Allaah Ta'aalaa, or having a body, etc. 

It is not to be said: "Those are not nusoos. Rather, those are from the 
category of al-Mutashaabih ." 

Because we say: "The meaning of nass, here, is not that which is opposite to 
yhaahir, and mufassar , and muhkam. Rather, it is that which encompasses all 
the conventional divisions of the context.” 


(ig^P JjA*Jli) 




(jtUl Jjbf tfcPJU Obta Jl) 


"Thus, to turn away from them." 



Meaning, the literal meanings. 


"To meanings that are claimed by the Ahl-e-Baatin (People of the 
Inner Meaning)." 

4J9U Obw l^J Jj O' 

iLlSdb ^ej OiiOj j*j&»La3j III 1 


(^!) 


j*ip Uo <u 1 p ‘UjSO JLaj'j JjApj J~® c£' 

SjjjOaib <0 


They are Heretics. They were called al-Baatiniyyah because of their claim 
that the nusoos of Qur'aan and Sunnah are not to be taken upon the literal 
meanings, but rather, upon "hidden meanings" which none knows except 
the Teacher. What they intended by that is to completely remove the 
Sharee'ah. 

"Is heresy (to do so)." 

Meaning, to do so is to turn away from Islaam and to become connected 
and attributed with Kufr, because doing so is denial of Rasoolullaah 

it-'-'j <u!p in that which is known by necessity to have been brought by him. 
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As for what was adopted by some of the Muhaqqiqeen, that the nusoos are to 
be interpreted upon their literals and along with that there are hints towards 
hidden meanings and finer details that are unveiled to the Masters of Sulook , 
and it is possible to join between those meanings and the qhaahiri meanings 



whic are intended, then that is the perfection of Imaan and pure 'Irfaan 
(Recognition). 

"And rejection of the nusoos ." 

By rejecting the Ahkaam which the nusoos point out to, the nusoos that are 
decisive from the Qur'aan and the Sunnah, like the resurrection of the 
bodies, for example. 
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"Is An/r." 

Because to do is to clearly deny Allaah Ta'aalaa and His Rasool aJp o 
(♦i-xj. For example, like the one who accuses Hadhrat 'Aa'ishah Ifp <&' 

"And "Halaalizing" disobedience." 

Be it major or minor. 
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"Is An/r." 


It its being disobedience is proved with daleel that is qafijj, and that is 
known from what has preceded. 



"To regard it as insignificant is Kufr ,; and to mock any aspect of the 
Sharee'ah is Kufr.'' 
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Because that is from the signs of denial. 

Based on these Usool, that which has been explained in the Fataaima 
becomes clear: if a person beloves something haraam to be halaal, , then, if its 
hurmat is li-'aynihi (due to itself) and is affirmed with qati'jj daleel, then he 
becomes a Kaafir. If it is not, such as if its hurmat is li-ghayrihi (due to 
something else) or affirmed with ghanni daleel\ then he does not become a 
Kaafir. Some of them did not differentiate between haraam li- 'aynihi and 
haraam li-ghayrihi , so they said: Whosoever "Halaalizes" something that is 
haraam and was known to be haraam during the time of Rasoolullaah <&' J-e 

<Up, like nikaah with mahrams , or drinking khamr ; or eating carrion, or 

blood, or swine meat without necessity, then he becomes a Kaafir. To do 
these things without regarding them as halaal is ftsq. Whosoever believes that 
nabeedh that is left until it becomes intoxicating is permissible to drink, 
becomes a Kaafir. 
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If a person says regarding something that is haraanr. "This is halaal" then if it 
was for the purpose of selling Inis merchandise or due to ignorance, then he 
does not become a Kaafir. 

If a person wishes that khamr was not haraam , or that fasting in Ramadhaan 
was not fardh, due to it being difficult upon him, then he is not a Kaafir. 
However, if he wishes that %inaa was not haraam or that killing someone 
unjusdy was not haraam, then he becomes a Kaafir, because the hurmat of 
these things is affirmed in all religions and is in conformity with wisdom. 

Whosoever desires to exit from wisdom, he had intended that Allaah 
Ta'aalaa shoud rule with that which is not Hikmah (Wisdom), and this is 
ignorance on his part regarding his Rabb. 
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Imaam as-Sarakhsi mentions in Kitaah al-Haidh that if a man "Halaalizes" 
intercourse with his wife during haidh, he becomes a Kaafir. However, it is 
mentioned in an-Naimadir from Imaam Muhammad aJp ain that he does 

not become a Kaafir, and that is the correct view. With regards to 
halaalizing sodomy with ones's wife, the person who does so does not 
become a Kaafir, according to the most correct opinion. 

Whosoever attributes Allaah Ta'aalaa with that which is not befitting, or 
mocks any Name from His Names, or any Command from His Commands, 
or rejects His Promise or His Threat, such a person becomes a Kaafir. 
Similarly, if a person wishes that a certain Nabi had not been a Nabi, out of 
considering him insignificant or out of enmity, this person becomes a 



Kaafir. Similarly, if a person utters words of Kufr and another person laughs 
out of pleasure at what this Kaafir had said, then he becomes a Kaafir as 
well (both the one who uttered it and the one who was pleased with it are 
Kaafir s). 

Similarly, if he were to sit on a high place, surrounded by people asking him 
masaa'il\ and making him laugh, and hitting him with pillows, all of them 
become Kaafirs (because this is making a mockery of an aspect of Deen, 
which is that of ta'leem , or answering masaa'il ’ or issuing Fataaivaa. 
Whosoever mocks any aspect of Deen becomes a Kaafir, and whosoever is 
pleased with any aspect of Deen being mocked becomes a Kaafir.) 

Similarly, if a person commands another person to become a Kaafir, he 
himself becomes a Kaafir. Even if he just makes the resolve to tell this 
person to become a Kaafir, he becomes a Kaafir. 

If a person gives a woman a Fativaa saying that she can get divorced from 
her husband by uttering words of Kufr, he (the one who gave the Fativaa ) 
becomes a Kaafir. 

If a person, at the time of drinking wine or committing %inaa, says: 

" Bismillaah ," he becomes a Kaafir. 

If a person intentionally performs Salaah without wudhoo, or intentionally 
performs Salaah whilst not facing the Qiblah, he becomes a Kaafir (because 
to do so is to treat Salaah as a thing of mockery and a game). Even if it turns 
out that the person actually was facing the Qiblah, even though he had 
intended facing a different direction, he still becomes a Kaafir (because what 
matters is Inis niyyat to face in a direction other than the Qiblah). 

If a person utters words of Kufr , he becomes a Kaafir even if he does not 
believe those words, but he just uttered those words out of treating the 
Deen insignificantly, or treating the matter of Kufr and Irtidaad insignificantly 
(i.e. so he mockingly utters those words). 

There are many other examples like this. 
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"To despair of Allaah (i.e. of the Rahmah of Allaah Ta'aalaa) is 
Kufr: 1 





Because no one despairs of relief from Allaah except the people that are 
Kaafiroon. 
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"And feeling safe from (the Punishment) of Allaah is Kuft 

Because no one regards himself as secure from the Plan of Allaah except 
those who are losers. 
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If it is said: The certitude that a disobedient one will be in Jahannam is 
despairing from Allaah Ta'aalaa, and certitude that the obedient one will be 
in Jannah is feeling safe from (the 'Adhaab of) Allaah Ta'aalaa, and that 
necessitates that the Mu'tazilah are Kaafirs, whether they are obedient or 
disobedien, because either they are feeling secure (from the 'Adhaab of 
Allaah Ta'aalaa) or they are despairing. From the foundations of Ahlus 
Sunnah is that they do not make takfeer of anyone who is from the Ahl-ul- 
Qiblah. 

We say: This is not despairing or feeling secure, because supposing that he is 
disobedient, he does not despair that Allaah Ta'aalaa might grant him the 
taivfeeq to make tawbah and do good deeds, and supposing that he is 
obedient, he does not feel secure that Allaah Ta'aalaa might forsake him and 



thus he will acquire sins. From this the answer becomes clear to that which 
was said, i.e. that if a Mu'tazili commits a major sin he becomes a Kaafir 
because of his despairing from the R ahmah of Allaah Ta'aalaa and because 
of his belief that he is not a Mu'min. That is because we do not submit that 
his believing that he is deserving of Jahannam necessitates despairing, and 
that the belief of the absence of Imaan that is explained (as being together) 
with tasdeeq, and iqraar, and a'maal-e-saalihah , based on the fact taht the 
absence of a'maal necessitates Kufr (according to them). 

There is difficulty in joining between the statement, "Takfeer is not made of 
anyone from the Ahl-ul-Qiblah," and the statements, "Whosoever claims 
that the Qur'aan is created becomes a Kaafir," and: "Whosoever says that 
the Vision is impossible becomes a Kaafir," and: "Whosoever insults 
Shaykhain becomes a Kaafir," and others like that. 
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"To assent to what a kaahin (diviner) informs one of the Unseen 
( Ghayb ) is Kufr." 

Because of the Hadeeth: 

"Whosoever goes to a kaahin (diviner) and regards as truthful that which he 
says, then he has disbelieved in that which was revealed upon Muhammad." 
(►L»j aJp 4 &t Jup. The kaahin is the one who informs regarding what will 

happen in the future, and he claims to possess knowledge of the secrets and 
knowlwedge of die Unseen. Among the Arabs there had been kaahins who 
claimed knowledge of matters. Among them were those who claimed that 
he has visions from the Jinn and information is granted to him from them. 
Among them were those who claims that comprehends matters with an 
understanding that was given to him. The munajjim (astrologer), when he 



claims knowledge of events that are to occur, then he is like the kaahin 
(diviner)." 
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In summary: ' Ilm-ul-Ghajb (Knowledge of the Unseen) is exclusive to Allaah 
Ta'aalaa. There is no way for people to attain it except through being 
informed by Allaah Ta'aalaa, such as ilhaam by way of a mu'ji^ah or karaamat , 
or being guided towards deducing from signs in those matters wherein it is 
possible. For this reason, it is mentioned in the Fataaivaa that if a person 
says, when seeing a ring around the moon, that: "There will be rain," 
claiming thereby knowledge of the Ghayb, and not saying it as a sign (i.e. 
saying that there is a possibility of rain deducing from this sign), then he 
becomes a Kaafir. 

And Allaah Ta'aalaa knows best. 

"That which is ma 'doom (non-existent) is not a thing." 
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If what is meant by "a thing" is that which is affirmed and verified as having 
a reality, according to what was adopted by the Muhaqqiqoon (verifiers), 
that ash-Shaj'ijyah (being a thing) is synonymous with existent and 
affirmation, and non-existence is synonymous with negation. This is a 
necessary judgement which no one disputes regarding except the Mu'tazilah, 



those who say that the non-existent tiling is which possible is affirmed in the 
outside world. If what is intended is that the non-existent diing is not named 
a thing, then that is a linguistic subject of discussion based on the 
explanation of a thing " shay" that it is existent or non-exisent, or that which 
is valid to be known or informed about. Thus, the source to return to is naql 
and to follow-up on the sources of usage (of the words). 

"And in the living making Du 'aa for the dead, and giving sadaqah 
(charity) on their behalf." 




Meaning, the living giving sadaqah on behalf of the dead. 




"On their behalf." 
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Meaning, on behalf of the dead. 




"There is benefit for them." 
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Meaning, for the dead. This is contrary to the opinion of the Mu'tazilah 
who claimed that j Qadhaa (Pre-Destination) does not change, and every 



sould has a pledge of that which is acuiqred, and a person is recompensed 
for his own actions, not the actions of others. 

We have as evidence that which is narrated in the authentic Ahaadeeth , with 
regards to making Du 'aa for the dead, especially in Janaa^ah Salaat. It is 
reported from the Salaf by way of tawaatur; thus, if there had been no 
benefit to the dead (in doing so), then it would have been meaningless. 

Rasoolullaah aJp dill said: 

"There is no mayjit (deceased) upon whom a group of the Muslims performs 
(Janaa^ah) Salaat. , and their number amounts of 100, all of them interceding 
for him except that their intercession will be accepted regarding him." 
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Hadhrat Sa'd ibn 'Ubaadah <ip dill narrates that: "I said, Yaa 

Rasoolallaah, Umm Sa'd passed away, so what sadaqah is best (i.e. to give on 
her behalf)?" He said: "A drink of water (i.e. constructing a well)." So he dug 
a well and said, "This is for Umm Sa'd." 

Rasoolullaah dJp dill said: "Du'aa averts calamity, and sadaqah 
extinguishes the Anger of Ar-Rabb (Allaah Ta'aalaa)." 

Rasoolullaah Ds- <&' <J*t> said: "The teacher and the student, when they 

pass by a village, then indeed Allaah raises the 'Adhaab from the graveyard 
of that village (i.e. the Muslims therein) for 40 days." 

The Ahaadeeth and Aathaar concerning this issue are innumerable. 
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"And Allaah Ta'aalaa answers die Du'aas and fulfills die needs." 

Allaah Ta'aalaa said: 

{ "Call upon Me, I will answer you."} 

/ s ' 0 S 0 } s 

*J U )( *^3 Axlkfl jl ^’b ^4 ,*J la 44 Ol?s£Lj Jljj <ulp dJjilj 

<uJb 4s 4 ®*4 ji4j) 4 dJjilj 

: I dTc dJjiiJ , I jj ' n ~ r ~ * , dj_jS^' 3 > ^4' Jj 4J i 5 I 0 i 4 ^'3 


aV JiU. A 


Rasoolullaah 4^9 4 *. dill 4 ^ said: "The Du 'aas of die bondsman (of Allaah 

Ta'aalaa) continues to be answered so long as he does not make Du'aa for 
something sinful or the severance of family ties, (and) as long as he does not 
hurry (i.e. become impatient)." 

Rasoolullaah 4 ^ 4* <&' 4^ sa ^ : "Your Rabb is Living, Generous. He does 

not like to turn back the hands of his bondsmen empty after they had been 
raised to Him." 


Know that the reliance in this is upon the truthfulness of the niyjat ., and the 
sincerity of aim, and the presence of the heart, because Rasoolullaah dill 4 ^ 

4*5 dJp said: 

"Make Du'aa to Allaah while being certain of ijaabah (your Du 'aas being 
answered), and know that Allaah does not answer the Du 'aa of a heedless, 
thoughtless heart." 
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The Mashaayikh had differences of opinion regarding whether or not it is 
permissible to say: "Allaah accepts the Du'aa of a Kaafir." The majority 
prohibited it, becaues of the Aayalr. 

{ "The Du 'aa of the Kaafireen is only in error."} 

And because a Kaafir does not make Du 'aa to Allaah, because he does not 
recognise Allaah. And also because, even if he were to admit (the Existence 
of Allaah Ta'aalaa), he attributes to Allaah that which is not befitting of 
Him, and thus he contradicts his iqraar (admission). As for what has been 
narrated in the Hadeeth , that the Du'aa of a mafoloom (oppressed one), even if 
he is a Kaafir, is answered, then it is interpreted as referring to Kufr in terms 
of ingratitude (i.e. not an actual Kaafir, but a Muslim who is ungrateful unto 
Allaah Ta'aalaa). 

Some of the Mashaayikh regarded it as permissible, because of the Aayah 
narrating the story of Iblees: 
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{ "Grant me respite until the Day of Resurrection ."} 

So Allaah Ta'aalaa said: 



{ "You are from those granted respite ."} 


This is answering his Du'aa. This position was held by Abu-1 Qaasim al- 
Hakeem as-Samarqandi and Abu-n Nasr ad-Daboosi. 
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As-Sadr Ash-Shaheed said: "The Fativaa is upon that." 

"And that which Nabi »j Up iit f-p informed of from the conditions 
of the Hour." 

Meaning, its signs. 
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"Such as the emergence of Dajjaal, and the Daabbatul Ardh, and Ya'jooj and 
Ma'jooj, and the descension of Nabi 'Eesa fUJ' Up from the heaven, and 
the rising of the sun in the west: all of it is Haqq." 

Because they are matters that are possible, and which the Truthful One has 
informed us about. 



Hadhrat Huzaifah ibn Usaid al-Ghifaari tin said: "Rasoolullaah 
4_U- once visited us whilst we were discussing among ourselves, so he 

said: "What are you discussing?" We said: "We are discussing the Hour." He 
said: "It will not come until you see before it 10 signs." He then mentioned 
the smoke, Dajjaal, the Daabbatul Ardh, the rising of the sun from the west, 
the descending of Nabi 'Eesa ibn Maryam Hp, Ya'jooj and Ma'jooj, and 

three earthquakes: an earthquake in the east, an earthquake in the west, and 
an earthquake in the Jazeeratul 'Arab (Arabian Peninsula). The last of them 
is a fire which will come out from Yemen and which will push people 
towards the mahshar (plains of resurrection)." 
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The Authentic Ahaadeeth regarding these signs are many. Ahaadeeth and 
Aathaar have been narrated concerning their details and how they will be, so 
those who wish to do so may check them up in the Kutub of Tafseer, and 
tipwand Taareekh (history). 

"And the Mujtahid." 

In matters pertaining to logic as well as Sharee'ah, whether fundamental or 
branch matters. 

"May be incorrect or may be correct." 
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Some of the Ash'aris and the Mu'tazilis adopted the view diat the Mujtahid, 
in masaa'il of Sharee'ah, be they fundamental or branch matters which are 
not absolute, is always correct. This difference of opinion is based on their 
difference of opinion regarding whether or not Allaah Ta'aalaa has a specific 
Judgement in every occurence, or whether His Judgement in matters of 
ijtihaad is that at which the opinion of the Mujtahid has arrived. 

The verification of this position is that masaa'il ijtihaadijjah are such that 
either Allaah Ta'aalaa does not have, concerning them, a specific Ruling 
prior to the ijtihaad of the Mujahid, or He has. And if He has, then either 
there is no proof from Allaah concerning it or there is. And if there is, then 
that daleel is either qat'ijj or qhanni. 

Each Jamaa'ah adopted a different possibility (regarding these issues). 
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The chosen view is that the Ruling (of Allaah Ta'aalaa) is specific and there 
is daleel for it that is qhanni. If the Mujtahid finds it, he is correct, and if he 
does not find it, he is incorrect. The Mujtahid is not made mukallaf with 
getting it right due to its obscurity and being hidden. For this reason, the 
Mujtahid who errs is excused; in fact, he is even rewarded. There is no 
difference of opinion regarding the view that the Mujtahid who errs is not 
sinful. The difference of opinion is only whether he errs at both the 
beginning and at the end (of his ijtihaad ), i.e. by looking at both the daleel and 
the ruling. Some of the Mashaayikh adopted that view, and that is also the 



chosen view of Shaykh Abu Mansoor (i.e. Imaam al-Maatureedi). Or 
whether it is at the ending only, i.e. by looking at the ruling because it is in 
the ruling that he erred. And if he is correct in the daleel by having put it in 
its proper place, having gathered its stipulations and pillars, and issues a 
Fatwaa with that which he has been made mukallaf of in terms of texts. In 
matters of ijtihaad he is not responsible for establishing an absolute evidence 
in which the tiling to be proved is an absolute truth. 

The evidence that a Mujtahid can err is from different points: 
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The first is the A.ayah. 

{ "So we gave Sulaymaan the understanding of it ."} 

The pronoun refers to legal authority or to the Fatwaa. If each of the 
ijtihaads had been correct, then there would have been no meaning in 
specifying Nabi Sulaymaan As with mention, because in that case both 

Nabi Daawood fLA\ As and Nabi Sulaymaan fLJ\ <u is would have been 
correct and arrived at the correct conclusion and understood it. 

The second point is: the Ahaadeeth and Aalhaar which point out to ijtihaad 
wavering between being correct or being incorrect, so that the idea (that one 
can err) is mutawaatir in terms of meaning. Rasoolullaah (►L-j As said: 

"If you are correct (i.e. in ijtihaad ), you will get 10 rewards, and if you err, 
you will get one reward." 
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In another Hadeeth it has been mentioned that the one who gets it right will 
get two rewards and the one who errs gets one reward. 

Hadhrat 'Abdullaah ibn Mas'ood a^ <01 said: "If I am correct, then it is 
from Allaah, and if I am incorrect, then it is from me and from Shaytaan." 

It is well-known that Sahaabah-e-Kiraam would say one another is wrong 
with regards to certain ijtihaad {masaa'il). 

The third point is: qiyaas (analogical deduction) makes something apparent 
but does not affirm. That which is affirmed by qiyaas is affirmed by nass in 
terms of meaning. They had ijmaa' that the Haqq which is affirmed by nass 
is only one, not more. 
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The fourth point is: there is no distinction made in terms of generalities that 
occur in the Sharee'ah of our Nabi aJp Aut between individuals. If 

every Mujtahid was correct, it would necessitate the description of a single 
action with mutually negating opinions such as being both impermissible 



and permissible (at the same time), or valid and invalid, or waajib and not 
waajib. 

The completion of the verification of these evidences, and the response to 
that which is held onto by the opponents, is found in our Kitaab: at-Talmeh 
fee Shark at-Tanqeeh. 

"The Rusul of mankind are better than the Rusul of the Malaa'ikah, 
but the Rusul of the Malaa'ikah are better than the majority of 
mankind. However, the majority of mankind (i.e. Muslims) are better 
than the majority of the Malaa'ikah." 

jiLa'j ,5j,^L«^-Vh3 jJLdl <LalP ^fp Lai 
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As for the superiority of the Rusul of the Malaa'ikah over the majority of 
mankind, then that is established by ijmaa\ in fact, by necessity. As for the 
superiority of the Rusul of mankind over the Rusul of the Malaa'ikah, and 
the superiority of the majority of mankind (i.e. Muslims) over the majority 
of Malaa'ikah, then that is due to certain points: 

The first is that Allaah Ta'aalaa commanded the Malaa'ikah to perform 
sujood to Nabi Aadam fLJ\ <ufp by way of respect and honouring, as is 
evidenced by the A ay air. 

{ "Do You see this one whom You have honoured above me?"} 

And the Aayalr. 

{ "I am better than him. You created me from fire and You created him from sand."} 





Wisdom necessitates that the one who is lower in status be commanded to 
perform sujood to the one who is higher in status - not the odier way around. 
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The second is that everyone of the people of the language understands from 

the Aayalr. 

{ "A nd Allaah taught Aadam the names of everything ." } 

4iUbxa~0j ,<uip flibj OIjj ,aS(j*>b<J' f.£* J..jai.7 <Us JuaiJ' O' 

That the purpose behind this was for the superiority of Nabi Aadam <ulp 
f>\A\ over the Malaa'ikah, and to show the additional knowledge he has 
(above theirs), and his deserving of honour and respect. 
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The tliird is the Aayah: 

{"Indeed, Allaah has chosen Aadam, and Nooh, and the family oflbraaheem and the 
family of 'Imraan above the 'aalameen (worlds)."} 
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The Malaa'ikah are a part of the ' Aalam. It has been specified from that, by 
ijmaa , that the majority of mankind (i.e. Muslims) are not superior to the 
Rusul of the Malaa'ikah, but the rule remains in operation in that which is 
besides that. It is not hidden that this mas'alah is %hanni and suffices with 
evidences that are %hanni. 

The fourth point is that insaan (mankind) achieves virtues and perfections in 
knowledge and action despite of impediments and hindrances such as lust, 
anger, and the recurrence of necessities which preoccupy him from the 
acquisition of perfections. And, there is no doubt that to perform 'Ibaadah 
and acquire perfections along with the presence of preoccupying factors and 
distractions is much more difficult and thus much more deeply engrossed in 
ikhlaas (sincerity), and for this reason it is better. 

\iyry Jj ^1 3jPlO*i' 

The Mu'tazilah, the Philosophers and some of the Ash'aris adopted the 
view that the Malaa'ikah are superior, and they used as proof the following 
points: 

3jJjJiJ' O' 

Q..,'gLo P JbOV' 4jOLoAh jjpj , 

Jalp jS- VfcjTj 

The Malaa'ikah are pure soulds, perfect in actions, free from the origins of 
evil and (Roohani) maladies such as lust, anger, and the darknesses of hajooli, 
and form, and they have power over amazing actions, and they have 
knowledge of the past and future of things without error. 

Oji O' d'j 


The response is that those things are based on the principles of the 
Philosophers rather than the principles of Islaam. 

4lji OjJUia*«jj Oj*i*~> ,jOOJ' J-baS' sLbSl' O' 


The second point is that the Ambiyaa, despite being the greatest of 
mankind, they learn and benefit (from the Malaa'ikah), and the proof for 
this is the Aayah: 



aAs- 

{ "He was taught by one severe inpower (i.e. jibreel f^LJi He )."} 

\J\j6 Ajjij 
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And die Hay ah : 

{ "Ar-Rooh Al-Ameen (The Trustworthy Kooh) descended with it."} 

O' dJIO Vj 

And diere is no doubt that the teacher is better than the one who is taught. 

Oj^LJ' UO] ,<ui' yfi jt-hu!' O' 

The response is that the teaching comes from Allaah Ta'aalaa, and the 
Malaa'ikah simply convey it. 

Vi OJUi laj ,S.LjSM $Jajp\ jH <u' :O*>l0' 
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The third point is that there are many cases in the Qur'aan and Sunnah 
where the Malaa'ikah are mentioned before the mention of the Ambiyaa, 
and that is not for any reason except due to their superiority in terms of 
honour and status. 

The response to this point is: that is because they existed (before mankind), 
or because their existence is more hidden, and thus Imaan in them is 
stronger, and mentioning them first is better. 
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The fourth point is the Aayah: 

{"T#<? Maseeh (i.e. Nabi 'Eesa f%Jt At) would never disdain being a bondsman of 
Allaah, nor would the Malaa'ikah who are near (to Aim )."} 

<Uiu j*jLa!i il As’ s- ^v 5 <uIos3l oJJi 0l~T!l Jjsl Old 

ls^S 0"° 

The people of the language understand from that the superiority of the 
Malaa'ikah over Nabi 'Eesa <uip, because the qiyaas in a case like that is 
to taraqqi (ascend) from that which is lower to that which is higher. 
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It is said: "The wazeer would not disdain this matter, nor would the 
sultaan." It is not said: "The sultaan would not disdain this matter, nor 
would the wazeer." Thereafter, there is no one who said who is superior 
between Nabi 'Eesa <ulp and the rest of the Ambiyaa. 

Jj ,dlll iLp ja \XS’ Oj^J pf <JjLaJ1 01 

Jl3j ,<t! k_jf ,*ti L>1 Oj^j O': 


The response is that the Christians revered Nabi 'Eesa <Up in such a 

manner that they considered him too high despite the fact that he was a 
bondsman from the bondsmen of Allaah.; They even claimed that he is the 
son (of Allaah) simply because he has no father. 

Allaah Ta'aalaa said: 
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{ "I heal the blind and the leper, and I bring the dead back to life (bj the Permission of 
Allaah):'} 
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Unlike the rest of the bondsmen of Allaah Ta'aalaa from Bani Aadam. 
Allaah Ta'aalaa refuted them by saying that the Maseeh will not disdain 
from that, nor those who are higher than him in this meaning, which are the 
Malaa'ikah, for the Malaa'ikah have no fathers or mothers, and they are able 
to do - by the Permission of Allaah - such actions which are more powerful 
and more amazing than even the healing of the blind and the lepers and 
bringing the dead back to life. Their exaltion and eminense is only in being 
(i.e. coming into existence without the medium of parents) and manifesting 
powerful signs, not in terms of absolute honour and perfection. Thus, there 
is no proof for the superiority of the Malaa'ikah (above the Ambiyaa). 

'AJ?: dJlj bpIj^oJl) j*Apl dillj 


Allaah Ta'aalaa knows best what is correct, and to Him is the return. 
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Translation completed on: 23 rd of Jumaadal Ukhraa, 1439 - 11 th of 
March, 2018. 




